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ABSTRACT

Fethullah Giilen’s Perception of State and Society

by
Ebru Altinoglu

This study is an analysis of the discourse of Fethullah Giilen, who is the leader of an
Islamic community in Turkey, with respect to his perception of state and society. The main
problematic of my study is to understand to what extent Fethullah Giilen advocates
separation of state and religious affairs. My theoretical perspective includes three
conceptual tools: Secularization, Civil Society and Social Movements. In my theo;é;ic;;l
perspective, secularity as a feature of the state requires separation of state and civil society,
and existence of social movements that do not target seizing political authority. From that
standpoint, first I have tried to show that the Fethullah Giilen Community could be
considered a social movement distinct from a sect or religious order. Secondly, by referrin'g'
to the pluralism tenet of the concept of civil society, I have tried to understand Giilen’s
perception of the ‘other’. I have indicated that, because he interprets Islam through tradition
and in accordance with the changing conditions of time and space, he welcomes plurality
within society. Yet, two main problems have emerged: first, Giilen’s negative attitude
towards social movements that engage in any kind of protest against the state, and second,
the ideal society envisaged by Giilen, which is based on consensus rather than compromise.
These two problems render the compatibility of his interprétation of Islam and the concept
of civil society problematic. Lastly, I have tried to Wunderstand to what extent Giilen
contents with disseminating Islam through civil methods. I showed that political means are
despised and are not advocated to disseminate Islam. Political transformation is regarded
only as a natural result of a long process of cultural and ethical transformation of
individuals. With regard to separation of state and religious affairs, I have inferred that
Giilen does not reject it under the condition it remains neutral and rguaranties the free

exercise of religions.
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KISA OZET

Fethullah Giilen’in Devlet ve Toplum Anlayisi

Ebru Altimoglu

Bu ¢alisma dini bir cemaatin lideri olan Fethullah Giilen’in devlet ve toplum anlayisinin
soyleme dayali bir analizidir. Calismamin temel amaci dini bir lider olarak Fethullah
Giilen’in din-deviet ayrimi (laiklik) karsisindaki tavrin1 anlamaktir. Bu amag dogrhltusunda
teorik perspektifimi ii¢ kavramsal ara¢ olusturmaktadir: Laiklik, Sivil Toplum. we
Toplumsal Hareketler... Devletin bir 6zelligi olarak laiklik, bir yandan devlet ve sivil
toplum ayrimini, diger yandan da dogrudan siyasi otoriteyi ele gecirmeyi hedeflemeyen
toplumsal hareketleri 6n kosul olarak dayatmaktadir. Bu noktadan hareketle ¢alismamda,
Oncelikle Fethullah Giilen hareketinin tarikatten farkli bir toplumsal hareket olarak
degerlendirilebilecegini gostermeye ¢alistim. Daha sonra, sivil toplumun temel
prensiplerinden olan gogulculuk ilkesinden hareketle Giilen’in ‘Gteki’ne bakisini analiz
ettim. Gﬁlen, [slam’1 gelenek iginden ve zaman ve mekanin degisen sartlarini gz 6niinde
bulundurarak yorumladigi i¢in toplumda ¢ogullugu olumlu karsilamaktadir. Ancak yine de
bu noktada iki sorun karsimiza ¢ikmaktadir: ilki, Giilen’in devlete kars: protesto hareketine
bagvuran toplumsal hareketlere karsi olumsuz tavri, digeri de 6ngordiigii ideal toplum
modelidir, ki bu toplum uzlasmadan ¢ok oydaslma dayanmaktadir, Calismamda son olarak,
Giilen’in gercekten sivil metodlarla Islam’1 teblig etmekte yetinip yetihmeyecegini
anlamaya cahstim. Siyasetimn kiigtimsendigini ve higbir suretle bir teblig araci olarak
goriilmedigini, dini esaslara dayali bir devletin ise ancak bireylerin kiiltiirel ve ahlaki
doniigiimlerinin dogal bir sonucu olarak beklendigini ortaya koydum. Din-devlet ayrimi
konusunda ise, devlet tarafsiz kaldig1 ve dinin toplumda ozgiir ifadesine ve yasanmasina

izin verdigi miiddetce kabul edildigini belirttim.
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INTRODUCTION

This study is on the whole an analysis of discourse: An analysis of the discourse of
Fethullah Giilen, who is the leader of a moderate Islamic community in Turkey, with
respect to his perception of the state and society. My starting point was to understand,
to what extent Fethullah Giilen, as a religious leader, 'a;dvocated separation of the state
and religious affairs. However such a question inevitably led me to ask certain sub-
questions and to analyze Giilen’s perception of society through the concept of”civil

society, hence of diversity and plurality.

The reasons that led me to conduct a research on Fethullah Giilen’s
interpretation of Islam, are the distinction of his teaching with respect to the
interpretation of state-religion relationships, and the scope of the appeal that this
teaching attracts in Turkey. The Fethullah Giilen Movement is a branch of the Nurcu
School established by Said Nursi in the 19t century. The Nurcu movement in the 1980s
and 1990s separated into three main branches: the followers of the Fethullah Giilen
Community, Yeni Asyacilar, and the group of Yemi Nesil! At present, the most
powerful, the most popularized, and the most influential one of these is the Fethullah

Gilen Community.

' Ugur Komegoglu, A Sociological Interpretative Approach to the Fethullah Giilen Community
Movement, Unpublished Master Thesis, Bogazici University, Istanbul, 1997



The distinctive features of the movement are first, its anti fundamentalism and
its effort to disseminate Islamic faith and morality without addressing to political

action, and secondly, its emphasis on Turkish nation and the State.

The interpretation of Islam that Giilen offers is a novelty in Turkey. Since the
appearance of the movement in the public sphere, we have been at'great pain to actually
label it, as is normally our habit. As M. Ali Birand confesses, the Turkish intelligentsia
has this reductionist habit: “We cannot feel at ease unless we label them irficac
(politically reactionary), thus bad; or secular, thus good. We should either decide that

they will establish a religious state, or believe that they are republican and Kemalist.”

My aim is to go beyond this reductionism and to show that The F Giilen
Community can be categorized neither in the first nor in the second group. Fethullah
Giilen, as the leader of the movement does not argue for a holistic transformation of the
society from above via legislative régulations/prohibitions, but he brings the
. inner/ethical transformation of the individual into the forefront. In this respect, the
movement does not advocate political action as a means to establish an Islamic society.
Yet many argue that this is not the true face of the movement. It is claimed that the
disguised ultimate aim of the movement is to éstablish a religious state and to rule by
prohibitive regulations. Therefore, my intention is to analyze Giilen’s arguments, his
perception of state and society, and to sweep away the nebula that obscures the real

picture.

* Mehmet Ali Birand, Sabah, 15.01.98.



In order to reveal Fethullah Giilen’s perception of the state and society, I will
refer to three conceptual tools: Theories of Secularization, Civil Society, and Social
Movements. Beside secularization theory, I felt the need to refer to the concepts of Civil
Society and Social Movement, because.secularity of the state is not a substance in itself,
but it requires the accompaniment of some other components, such as separation of the
state and the civil society, and existence of so;:ial movements that do not directly target
the state. In other words, those three concepts are related to each other, and one entails
the other. As a result, | will start with the most comprehensive one wh1::h is

secularization. Secularization will lead us to a distinction of the state and civil society.

And the concept of Civil Society will require existence of social movements.

The First Chapter is devoted to the theoretical perspectives of the whole study,
and includes Secularization, Civil Society and Social Movements Theories. In the
Second Chapter, I will start analyzing Fethullah Giilen’s discourse. In contrast to my
theoretical sketch, I will begin with social movements theories. In the Second Chapter, |
will try to investigaﬁe to wﬁat extent the Fethullah Giilen Community can be considered
a social movement distinct from a sect or a religious order. The answer given to this
question will enable me to assess the place of the commurﬁty within civil society. In the
Third Chapter, I will analyze another principle of the concept of Civil Society which is
plurality. My questions in this chapter, through which I will try to understand Giilen’s
perception of society, will be the following: “How dogs Giilen perceive the society
composed of different life strategies?”, “What is the status of the ‘other’ in F.Giilen’s
interpretation of Isiam?” and “What are the grounds of a rglation with the ‘other’?”.

The Second and the Third chapters will enable me to assess the compatibility of
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Giilen’s interpretation of Islam and the concept of civil society. In the Fourth Chapter, I
will focus on Giilen’s perception of state and secularity. Theoretically, secularity of the
state requires the separation of state and civil society. Gi{/en an answer to the
compatibility of Giilen’s teaching with civil society, I will try to analyze to what extent
Giilen advocates a separation of state and civil society, that is how he is contended with
being a member of the Civil Society without any implicit intention of seizing the

political authority and establishing a religious rule.

A BRIEF COGNITION OF FETHULLAH GULEN’S INTERPRETATION OF

THE ISLAMIC FAITH

Fethullah Giilen defines religion as a set of principles or laws revealed by Allah in order
to gradually impel people by their own will and choice towards the absolute good.?
Islam, according to him, is the name of the religion within which all the other religions
have been unified by Allah.* Accordingly, he asserts that they believe from the heart
that Islam will pre*;rail in the world once more, that Christianity will turn to its origins,
and thus will submit to Islam, and that all over the world' people will think and talk of
the Prophet Muhammad.” In this respect, he considers that the principal aim of Muslims

is nothing but to vexplain about Allah and His Prophet, to make people love Them, and

* Fethullah Giilen. Prizma I, Nil Yaymlari, Izmir, 1996, p. 114. and Selguk Camci, Dr. Kudret Unal
(ed.). Fethullah Giilen’in Konusma ve Yazilarinda Hosgérii ve Diyalog Iklimi, Merkiir Yayinlari.
Izmir, 1998, p. 281.

* Camer & Unal (ed.). op.cit., p.281. .
3 Fethullah Giilen. inancin Golgesinde, Nil Yaymlari, Izmir, 1996, p. 136.



hence to seek the grace of God.® According to him, in the world there is no greater duty
other than irsad (plitting on the right way, showing the right road), reblig (dissemination

of faith), jihad (struggle for faith) and to serve for the religion.f

“The name of our duty is jihad” F. Giilen says. According to him jikad has two
aspects, namely the great and the small jihad. The great jihad is involved in a spiritual
struggle. It is based upon the development of the inner being of an individual. The other
one is a material struggle aimed at the outside world. In this sense jihad is defined as an
action addressed under certain conditions in order at times to defend life, bropriety,
religion, generation, native country, and honor; sometimes to sweep away the obstacles
preventing the praise in the Name of Allah (I'la’y1 Kelimetullah). Yet he insists that the
concept of jihad is a very comprehensive one and might be accomplished in various
ways; such as taking someone to a meeting (sohbet), giving financial suppbrt, awarding
scholarship to a student, establishing preparatory schools for university entrance exams,
etc... However, he adds, today when jihad is mentioned people [Muslims] understand it
to be concerned with violence and to threaten people... But the great jihad involves the
spiritual life, it is the development of the inner depth of an individual, and the personal

relation of one to Allah.®

He criticizes the fact that Sufism (tasavvyf) which, according to him, can be

considered as the spiritual life of Islam, was driven away from the medrese (religious

® Ibid, p. 198.
7 Ibid, p. 196.
$ Ibid, pp. 200-201, and Camci & Unal, op.cit., pp. 105 & 217.



school).” Giilen claims that it is difficult for those who do not believe in the spiritual
life of Islam -Sufism (tasavvuf)- to achieve the certain knowledge of religion (yakin).
Accordingly, one who wonders among the formality of books should be orientated
towards the “essence” (mdna)."’ Yet we should also note that Fethullah Giilen is as
much against the Western style of mystic life -which neglects and even denies the
mundane aspects of human being— as materialism which considers man only within his
‘body’.!" In this respect, he admits that the movement, of which he is the intellectual
leader, is a sufist movement (tasavvuf hareketi) in the sense that it is a path to ap'I;ro':;ch
Allah, a way to be a perfect man (insan-1 kdmil). Yet he distinguishes Sufism as being
the spiritual life of the religion, from its organizational form which is sect or religious
order (tarikar). He considers religious orders as organizations where sufist sentiments
and ideas have been diversified and institutionalized based on the diversity of disciples

or leaders of these orders. Considered in the sense of an organizational form, he asserts,

that the movement is neither a sufist movement nor a religious sect.'?

o Camect, op.cit, p. 202.
OF. Giilen, Fasildan Fasila I, Nil Yaymlary, Izmir, 1996, pp. 26-27

The following passages display the mystical aspect of Giilen’s teaching: “Allah hagyeti ve
muhabbetinden gecenin ziiliifleri iizerine birakilan birkag damla gozyasi ve herkesin uyudugu saatlerde
wyumayan gozlerle eda edilen zikirler, tesbibler, kilnan namaziar ve miitalda edilen derslerin kalplere
ne kazandirdigt ancak tatbikatla ve tadip-bilmekle anlagilir.” F. Giilen, fnancin Gélgesinde, Nil
Yaynlari, Izmir, 1996, p. 165.

“Kalbinin biitiin kapilarm Yaraticisina agip onunla miinasebete gececek, O’na dert yanip, O 'nunla
hasbihal edecek; en gizli arzularini ... O’na agacak... Iginde O’nunla deriniestikge daha bagka iglere,
i¢ler otesi iglere kanat ¢irpip yiikselecek, nihayet gozlerin gormedigi ve goremeyecegi, kulaklarin
isitmedigi ve igitemeyecegi ve kalblerin kavrayamadigi ve kavrayamayacag: goz kamagtirici ilimlere
ulasacaktir.” F. Giilen, Yitirilmis Cennete Dogru, TOV Yaymlari, izmir, 1997, p. 31.

' Giilen, Buhranlar Anaforunda insan, p. 100.
2 Camer & Unal, op.cit, p.236.



Fethullah Giilen criticizes Muslims for ignoring not only the spiritual aspect of
Islam by driving away sufist cognition from the medrese, but also for not considering
the cosmological dimension (kevni ilimler) that deals with natural sciences. If, to be
involved in the Sufist reality which means discovering and perceiving the
boundlessness of the universe in a subjective way, is one of the tripods of Islam",
another is ‘reading the Book of the Universe’, meaning researching in a methodological
and objective manner the laws of the universe. This Book is ;:alled ‘Seriat-1 Futriye’. It
is the original source of all the laws of Allah; such as laws of physics, che;;ié£w,
biology, mathematics, etc... In other words, Seriat-1 Futriye is the constellation of the
laws related to the creation and the functioning of the universe, and life. Since Allah,
with His Will and Omnipotence has written the Book of the Universe, the laws of
nature constitute a book full of the wisdom of God, and these laws are all warnings and
examples that should always be addressed. They are also guides for human societies
since anything against the general harmony of the universe is doomed to collapse.™*

Dealing with the natural sciences is a precondition for being successful in disseminating

the faith. For Giilen says:

“Our era is neither the era of Fatih or Yavuz, or of sword or cannon; nor the era of
rendering hearts (goniil) enthusiastic by love and divine inspiration (ilham). Our era is
the era of positive sciences along with the divine inspiration, and all accompanied with

contemplation and culture... [Therefore] every mii’min should read and investigate

"% Fethullah Giilen admits that Islam has three main aspects that we call tripods of Islam, which are
reading Quran, reading the Book of Universe, that is being invelved in natural sciences, and Sufism. Yet
he adds to these three principle a forth one which is discipline. Can, op.cit., pp. 76-77

1 Interview with Nuriye Akman, Sabah, Ocak 1995, in Mustafa Armagan, Ali Unal (ed.)Medya
Aynasmda Fethullah Giilen, Kozadan Kelebege, Gazeteciler ve Yazarlar Vakfi Yaymlar, Istanbul,
1999, p. 35, and Eyiip Can, Fethullah Giilen Hocaefendi ile Ufuk Turu, AD Yaymcilik, Istanbul, 1997,
pp. 76-77.; Fethullah Giilen, Buhranlar Anaforunda Insan, TOV Yaymlari, izmir, 1997, p.3 and 69



both religious and positive sciences, and he/she must be equipped with scientific and
religious-spiritual knowledge (ilim ve irfan) ... He/she should read and contemplate,
and should not waste any time what so ever. For an empty man has nothing to convey
to other people. If we are not cognizant of at least philosophy; logic and of the main
principles of certain sciences, such as physics, chemistry, astronomy, medicine and

botany; and if we are not involved in religious sciences at the same level, as well, we

can explain nothing to the others and we cannot persuade them.”"’

Therefore, a mii’'min (believer) is as much responsible for ‘reading’ all the
‘events in the universe as reading the Quran, which is the other book —book in the literal

meaning— of Allah.

According to F.Giilen, the third principle of Islam'® is reading the Holy Quran.
The Quran has been considered as the manifestation of one of the qualities of Allah,
which is Keldm (Word). The Holy Quran and the Book of the Universe are the two
faces of the same Reality. Giilen claims that the Quran requires a reading of a certain
kind: Its reading should not be dogmatic, but on the contrary, should be open to
interpretation. Some people, he says, think that if the principles of the Quran and Sunna
are applied to actual -life as they are without any interpretation, the universality of Islam
could be achieved. He rejects this argument and states that the universality of Islam is

impossible unless the interpretative logic also accompanies the literal reading of these

1 “Devrimiz ne Fatih ve Yavuz devri, ne kilic ve top devri, ne de gowiilleri sadece ask ve ilhamla
costurma devridir. Devrimiz miisbet ilmin yannda ilham, onun yaninda da fikir ve kiiltiiv devridir.... Her
mii 'min, hem dini, hem de miisbet ilimleri okuyup arastirmali ve mutlaka ilimle ve irfanla miicehhez
olmalidir. Isyerinde, evde, ditkkanda, yemekte, ... mutlaka okumaly, diisiinmeli ve zamaninin en kiigiik
pargasnt bile israf etmemelidir. Zira, bog bir insann diger insanlara verebilecegi hi¢hir gey yoktur.
Fizik, Kimya, Astronomi, Tip ve Botanik gibi ilimlerin en azindan felsefesine, mantik ve diigiince
temellerine ve ansiklopedik olarak fezlekelerine vakif degilsek, keza, hi¢ olmazsa aym seviyede dini
ilimlere de ittilaimiz yoksa, bu takdirde bagkalarmma bir sey anlatip onlari ikna etmek bir yana, delalet
riizgarlarima kapihp gitmemiz bile mukadder olacaktir.” Gilen, Inancin Galgesinde, pp. 203-204.

' This is not a hierarchical order of the main principles of Islam.



principles.'” Giilen gives the example of Christians and Jews, who were addressed with
rather harsh expressions in the Quran. He claims that there is no rule requiring that the
style used in the Quran (in order to express the obstinacy and ennﬁty of some Jews and
Christians toward ‘Truth,’) should also be used for every Jew or Christian in every era.
It is certain that these verses are the verses of the Quran, he emphasizes, but it is not
certain that these verses comprise all the Jews and Christians from the very beginning.
Therefore, he concludes, historical events mentioned in the Quran should be considered
in their own contexts; that is each event should be elaborated upon its own v1rt1:es If
we refer to the case of the Jews and the Christians, people when determining their

attitudes towards them should take into consideration their actual manners of behavior.'®

Giilen also stresses the importance of the interpretation of the Quran (fefsir) from
another perspective. By combining the Holy Quran and the Book of the Universe, he states
that there are many verses in the Quran about the modern sciences. Therefore, according to
him, a contemporary interpretation of the Quran in light of the current developments of the

scientific field is of crucial importance for the intelligibility of the Quran."”

Giilen underlines the fact that the application of some of the principles of the Quran
and Sunna for real living, taken in their literal meaning (Qithout leaving any space for
diverse possibilities, that is without a contemporary interpretation) might lead to
dogmatism. However, he claims that within Islam, especially wi‘thin the Hanefiye (the

Hanafi School of Islam), there is a wide range of perceptions and interpretations developed

' Eyiip Can, op.cit., p. 127.
'8 Came1 & Unal, op.cit., pp. 155-156. ‘
' Interview with Hulisi Turgut, Sabah, Ocak, 1997, in Medya Aynasinda Giilen, p.74.



to deal with changing conditions. In this sense, according to him, Islam does not allow for

dogmatism >

Fethullah Giilen recognizes the Hanefiye School andvthe interpretation of Islam by
the Turks as the form of Islam that he approves. According to him, Turks have not only
allowed for the personal interpretation of Islam (ijtihad), but also they have welcomed the
spiritual life of Islam —Sufism. He admits that such a perception of Islam might be called

‘Islam in Turkey’.*'

® Can, op.cit., p. 50, and Giilen, Inancin Golgesinde, p, 149.

2 Tiirkiye Miisliimanhg1
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CHAPTER ONE -
THEORETICAL PERSPECTIVES

1) SECULARIZATION

a) A Conceptual Chaos

Secular / Secularization / Secularism: This group of concepts has been the subject of
passionate discussion. Despite the apparent simplicity, the ambiguity of the cc;;cei;ts
has seldom been overcome. I do use the word “ambiguity,” because, first of all, in a
comparative analysis we come to realize that the French concept of ‘laicité’ does not
have an exact counterpart in English. The term ‘secularism,” which is used as the
counterpart of ‘laicité’ does not mean the same. While /aicité is the condition or quality
of not having a religious character, secularism involves an attempt to create such a
condition. Secularism is a movement that intends to provide a certain theory of life and
conduct without reference to a deity.?* For example, we can talk about “laicité de
[’Etar”, but not secularism of the state, or of “laicité des écoles” but not secularism of
schools. Furthermore, secularism has an exact counterpart.in French, which is laicism.

Therefore, at the very beginning of my study, I would like to introduce the term

‘secularity’ as a counterpart of laicifé.

‘Secularity’ or ‘secularization’ -as the process leading to secularity- are very

complex concepts. They comprise many different meanings, and they can be interpreted

2 Eric S. Waterhouse. “Secularism” in Encyclopedia of Religion and Ethics, Ed. by. James Hesting,
Vol,, p. 347. T
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in different ways depending on their context. This ambiguity sometimes leads to diverse

conceptualizations while using the same word.

The reason for this complexity is that secularity is concerned with a certain type
of relationship, in fact, a negation of relationship between religion/religiosity and
diverse spheres of human activity. It may vary from a state-religion relationship to an

individual and his relation to the universe, i.e. his perception of life.

Therefore, what we need is “not some new, academic definition, but to
recognize that we already adopt several different meanings for the word, depending on
whether we are referring to a society, a population, an institution, an activity, or a
‘ mentality.”? In other words, it is possible to talk about the secularity of an institution,
~such as the state or a school, meaning these institutions do not rely on religious
principles in their organization and in the regulation and functioning of their proper
affairs. Or, we may talk about a secular person, referring to the worldview of that
person. A secular person makes no reference tor a deity or a future life while

determining his/her conduct.

Yet it is very important to note that secularization of an institution does not
necessarily entail the secularization of the perceptions of life of the individuals within
that institution. For example a state might be secular, while its population partly or
largely is not; that is, its population might be composed of religious individuals, yet still

does not want to establish a religiously based political organization.

B C.John Sommerville, “Secular Society/Religious Population: Out Tacit Rules for Using the Term
‘Secularization’ ” in Journal for the Scientific Study of Religion, Jun 98, Vol.37, Issue 2, p 249
(Downloaded from the internet via EBSCOhost Full Display)
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In order to clarify this distinction, I will categorize secularity at two levels.

b) Definition of Secularity at Two Levels

According to the dictionary definition,* secularity is simply defined as the condition or
quality of being secular —secular, meaning worldly rather than spiritual. As indicated
above, depending on what we refer to as secular, this concept may take different
meanings. For the sake of clarity, I will define secularity at two levels: First, as a
characteristic of the society, including in all its spheres of activity, institutions, groups
(population) and mentalities (worldviews). This might be comprehended as a ‘broad
definition’ of secularity. The second level of definition involves avmuch narrower field
of human existence. It designates a separation between the state and religion; i.e. in this

case, secularity corresponds only fo a feature of the state, but not of its population.

However, these two levels are not separated units. One includes the other; that
is, secularity defined as a characteristic' of the state, which I label as the narrow
definition of secularity, is a sub-category of the secularity defined as a feature of society

with all its institutions, population and life styles, worldviews.

(i) Secularity as a Characteristic of Society

If the adjective ‘secular’ means being worldly rather than spiritual, then secularity, in its
broadest sense, that is, as a characteristic of society, designates separation between
religion and temporal realities. It supposes that spheres of human activity —political,

social, cultural, intellectual, ethical etc.- are freed from the ascendancy or influence of

% The American Heritage® Dictionary of the English Language, Third Edition copyright © 1992 by
Houghton Mifflin Company. Electronic version licensed from INSO Corporation.
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religion that may display itself in the form of a faith, a community, or a religious
authority.” In the Occident the emancipation of diverse sectors of society and
individuals from the influence of the Church and the Christianiﬁ professed throughout
centuries. This process is called ‘secularization’. By secularization “we mean the
processes by which sectors of society and culture are removed from the domination of

religious institutions and symbols.?

Secularization in the Form of Differentiation PR

Historically speaking, secularization first displayed itself in the form of differentiation.
This form of secularization is.very ancient, and it historically precedes the other
forms/processes of secularization. In this case, secularization meant the separation of
religious activities and groﬁps from the others in va society.”” Expressions such as

2

“secular rulers,” “secular judges,” or “secular historians” meant those who had no

connection with the “Church”.

The French use is the adjective ‘laique’. In the Middle Ages a distinction
between the ‘clercs’ (clergy) and the “laics’ was made, since originally the word laique
is derived from the Latin word Idicus which means “of the people.”?® Hence, laigue
meant the layers of the society which did not belong to the Church, which were not of

the clergy but of the people. In other words, this first manifestation of secularization

% Maurice Barbier, “Esquise d’une théorie de la Laicité”, Le Débat, 1994, p.74.

% peter Berger, The Sacred Canopy, Garden City, N.Y.: Doubleday and Co., 1967, p.107 in Parker
Palmer, Religion, Political Modernization and Secularization: Case Studies in America, Turkey and
Japan, Berkley: Univ. of California, Ph.D. Thesis, 1970, p.27. ‘

27 Somerville, op.eit., p.249.
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only referred to a lack of official connection with religious institutions. Yet, the crucial
point to note is that it does not mean that these people, who have no official connection
with the religious institutions, are personally nonreligious —this was the implication of
secularism that appears only in the 19™ century as an anti-religious ideology or

movement.

Secularization of Institutions and Activities

When discussing institutions and activities, secularization means the transformation ‘of
an institution or an activity that once had been considered religious in character into
some thing not thought of as religious.” By qualifying “secular” an authority, an
institution or a field of activity, then, we imply that they obey only their own principles
that are either rational or of the natural order.”® Secularization of the state apparatus or
of schools (especially universities such as Cambridge and Oxford, Whose instructors
were obliged to be Anglican) as institutions, or secularization of politics, economy, art

as fields of activities can be cited in this category.

Secularization of Worldviews: Secularism

When discussing worldviews, secularization is used to mean “a significant shift of

attention from ultimate (religious) concerns to proximate concerns... The secularization

28 The American Heritage Dictionary of the English Language, 3™ Edition, Houghton Mifflin
Company, 1992. (Electronic version licensed from INSO Corporation) '

2 Sommerville. op.cit., p.2 (of the Internet version)

30 Barbier, op.cit., p.74.
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of mentality, of course, can take a more decided turn against religion, in active doubt or

open disbelief.”!

This is a very recent development in the process of 5ecularization, and is a result
of the movement of ‘secularism’. Secularism can be defined as a movement or ideology
intentionally ethical, negatively religious, founded with the express intention of
providing a certain theory of life and conduct without reference to a deity or a future

life.3?

Secularism is a term that is used only in the Anglo-Saxon and Germanic
countries where Protestant culture is dominant. This particularity creates the impression

that secularism was essentially a protest-movement against the Protestant domination.

“Protestant tradition (with contrasts to the Catholic tradition) modified and even
rejected the idea of differentiating between the political and the religious....
(R)egardless of the surrounding circumstances, Prqtestantism invariably challenged the
very idea of a sovereign state distinct from civil society, thereby establishing a line of
political thinking at odds with Catholic ideas on the subject.”™® While the Catholic
Church imposed itself as a power vis-a-vis and in competition with the state, the
Protestant Church was not a power comparable to the Catholic Church with respect to
its position vis-a-vis the state. It was an institution within the state, and more or less

subordinated to the state.

31 Sommerville, op.cit., p.3 (of the Internet version)
% Eric S. Waterhouse, op.cit., p.347
33 Bertrand Badie, Sociology of the State, pp.89-90.
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The underlying reason of this fusion was the unexpected consequences of the
doctrine of Christian liberty of the Reformation movement. Martin Luther, as the father
of the Reformation, asserted that no earthly person, office or~ law, whether civil or
ecclesiastical, had any authority over the consciences of true Christians. Yet, on the
other hand, he claimed that temporal, worldly or secular government was instituted by
God to prevent the complete dominance of Satan, to keep men from ‘tearing each other
part’. Although, according to the doctrine of ‘Christian liberty’, true Christians did not
need secular government, out of love of their neighbor, he asserted, they were' ;‘ré;ly
supporting this divine institution, accepting public office, and doing what civil law

requires.*

However, the quasi-liberating, egalitarian tendencies of the beliefs of the early
reformers allowed their opponents to blame them for peasant wars and political
insubordination. The reformers responded by “re-emphasizing their original doctrine
that secular government is a divine ordiﬂance, that political obedience to the powers
established is a Christian duty. (...) [Hence], the evangelical doctrine of Christian
liberly, so far from diminishing the authority of secular rulers, actually increases it by
reducing clerics to the political subjection proper to all Christians.”™’ Furthermore, the

nascent Protestant churches depended on rulers for protection against papists.

The resulting situation was a fusion of the political and the religious authorities.

Under the circumstances secularism emerged essentially as a protest movement. “It is

3* Harro Hopfl, “Martin Luther,” in Blackwell’s Encyclopaedia of Political Thought, Blackwell
Publishers, Oxford, New York, 1987. p. 297-298 (

* Harro Hopfl, “Reformation Political Thought”, in ibid., p.425.
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impossible to ignore the fact that serious social wrongs produced the reaction of which
secularism was one of the fruits. The selfishness of the wealthy and influential classes,
the unreasoning opposition to political and religious freedom, the solid dogmatism of

theology, were all powerful irritants.”®

Secularism owes its name and in large measure its existence to George Jacop
Holyoake. The movement ofiginated in 1849, and was regarded by Holyoake as an
alternative to atheism. In 1851 Holyoake coined the word ‘secularism’ as a term .that
best indicates that scope of duty which belongs to this life.”” For the term ‘secular’

comes from the Latin word saeculdris, which is derived from saeculum, meaning

‘generation’ or ‘age’. Hence, saeculdris means of an age.*®

Whilst the main impulses of the movement were derived from the social and
political conditions, which led the founders to rebel against the accepted doctrines of
life and thought of their day, its paralilel influences were philosophical. “Its avowed
separation from religion made it incumbent upon secularism to establish its claim to
furnish a theory of life and conduct by an appeal to philosophy, and especially ethics.
Positivism supplied a conception of knowledge affording a basis upon which it was
held that religious considerations could be ruled out, and ﬁtilitarianism lent itself to be a

non-religious explanation of the motives and ends of conduct.””

36 Waterhouse, op.cit., p.348.
* Ibid.

% Mehmet Ali Kiligbay, “Laiklik ya da Bu Diinyada Yasayabllmek” Coglto, Vol. 1, Summer 1994, p. 15
and The American Heritage Dictionary of the English Language, 3™ Edition, Houghton Mifflin
Company, 1992. (electronic version)

3% Waterhouse, op.cit,, p. 348.
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However, I would like to note that it is impossible for the secularist movement
to be an alternative to atheism, -i.e. not to deny but just to ignore religion- as Holyoake
intended when coining the term secularism. This is because any feligion initially aims at
shaping all aspects of life, and makes no separation between the secular and the
spiritual aspects of it. In the eyes of a devoted believer all his activities have a
moral/religious value; i.e. he/she is supposed to be responsible for all his actions before
God, and believes that he/she will be rewarded or punished for them. Whoever believes
in God believes Him to be omnipotent, as involved in everything. Therefore, a béiie;;fer
may be inconsistent by neglecting the requirements of the religion upon his behavior,
that is, he may act in contradiction with the principles of the religion. If secularism
intends to be an alternative tc; atheism by not rejecting but ignoring religion, it should
be underlined that, a theory that does not reject religion, but tries to establish a theory of

life on a positivistic epistemology and a non-religious ethic, like utilitarianism would

not be satisfactory.

When we talk about the secularization of mentalities, we mean a perception of
life and universe based on positivistic epistemology —which denies metaphysics- and on
a non-religious ethics, which makes no reference to a déity or a future life. Hence, it
would be vain to expect a secularist attitude, in the form of secularization of
mentalities, from any religion. Any action done by a ‘consistent’ believer would have a
divine meaning in his/her perception of life. Yet from an outsider’s perspective, that is
as an observer, or someone not involved in a religious life style, actions conducted by a
beliéver might be considered secular. For example é physicist might bé a religious

person at the same time. What he deals with is a positive science that has its own
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principles of research and analysis that requires pure rationality. From an outsider’s
perspective, it is obvious that the physicist is involved in a secular activity. Yet, within
the frontiers of his personal worldview, the physicist is able to iregard his activity avs a
path toward knowing the ‘Truth’, and he believes that he is able to locate his findings

within a religious cosmology; that is, considering the laws of nature as the laws of God.

(ii) Secularity as a Characteristic of the State

This definition of secularity concerns solely the state, and not the population. As a
characteristic of the state, secularity designates separation between state and religion. It
comports two complementary aspects: “On the one hand, secularity implies that the
state is entirely independent of all religion and the Church; on the other hand, it
supposes that religions are totally free vis-a-vis the state.”*® This is a reciprocal

liberation. Each expects the other not to interfere with one’s proper sphere of activity.

Although this reciprocal separation or liberation is an ideal situation, it is
seldom totally realized. The crucial point to emphasize is that, in all cases,
secularization is a political question. It is always the state that initiates the process of

secularization by trying to liberate itself from the ascendancy of the religious regulation.

Secularity,'then, is the character of the modern state. Because only a modern
state exists without the need of a transcendental legitimizing power such as religion.
The modern state is able to legitimize itself by pursuing the general interest of the

political community.
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The emergence of the modern state and the secularization of the state are two
processes that are intertwined. Nevertheless, at the roots of the secularization process is
found a “battle of power” between the religious and the temporal/political authorities

that was especially observed in the Catholic countries.

A brief history of the “battle of power”

When Christianity first appeared in the scene of history, the Roman Empire was at the
peak of its power. As a result, the first Christians were rather indifferent towards
political affairs.*! However, beginning with the collapse of the Western Roman Empire
-i.e. the disappearancé of a central, powerful political authority- the fragmented political
structure of feudality offered an opportunity for the Church to claim for the plenitudo
potestatis, i.e. accumulation of all the powers in the hands of the pope. Although, as B.
Badie claims, in the 5" century, Pope Gelasius used the term aucroritas to define the
power of the pope, and potestas for the power 'of the king, and hence made a separation
between the realms of execution of the state and the Church, the terminology behind
this separation facilitated the claims of the Church for the plenitudo potestatis.** For
auctoritas -a term used in the Roman administration system- represents the “the
principle of the power,” and potestas —another term in Roman administration— the

“execution of the power”. According to Walter Ullman, “the concept of auctoritas,

0 Barbier, op.cit. p 74.

“ On the development of Western political thought, Mehmet Ali Agaogullari, Levent Koker,
imparatorluktan Tanri Devletine, Imge Yayinlan, Ankara, 1991 and Frangois Chatelet, Olivier
Duhamel, Histoire des Idées Politiques, PUF, 2™ ed.

2 Agaogullar, ibid., p. 148.
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which was used for the first time in the Roman Empire, represented the final and
superior power that established the bounding rules for the action.” Therefore,
Gelasius, by giving auctoritas to the Church and potestas to~the king, was in fact
asserting the moral superiority -if not a total one- of the Church over the state. Between
the 10" and 12" centuries when the feudal organization of the society was fully
established, first the pope Gregorius VII, and then John of Salisbury, using the same
terminology of Gelasius, claimed that the Papacy should have the plenitudo potestatis.

Until the 12" century this was the predominant state-religion relationship within a

society divided between the clericus and the rest, laicus.

By the 12th century some new achievements, such as the development of trade,
the formation of a new class -the bourgeoisie-, and hence the revival of a city life,
establishment of universities in these cities and the flourishing of a cultural and
intellectual life, began to threaten the established state-religion relations. The
bourgeoisie —a sector of the laicus- played an important role in this respect. Having
obtained economic power, the challenge was now for political power that was
dominated by the clergy and the nobles. This period was the crystallization of the

conflict.

The organization of the emerging cities may be considered not only as the seeds
of nation-states, that were to be a great challenge to the universalistic claims of the
Church, but also the establishment of a political organization based upon the general

interest/common good. The concepts of ‘general interest’ or ‘common good’ constituted

# Walter Ullman, Principles of Government and Politics in the Middle Ages, Methuen, 1966, p. 57, in _
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in the following centuries the fundamental tenets of the modern state in the theories of

Hobbes, Locke, Rousseau and etc.

Since the Catholic Church was believed to have a vocation that is involved in a
total responsibility of the personal and social life, and was claiming to be a trans-
national power, it was imposing itself like an authority vis-a-vis and in competition
Witn the state. As a result, especially with the emergence of the concept of nation-state,
political authorities mobilized to emancipate not only themselves but also different
aspects of the social life and people from the domination of the religious regulation.
The principal reason of this intervention was to restore the absolute sovereignty of the
political authority over its citizens. Consequently, the political authority refrained from
lending its positive support to any religious denomination. But in some cases
intervention of the political power resulted in the control and limitation of the religious
organization, and led to the in conﬁnement of religion to the private sphere (i.e.,

religious ideas and symbols were not allowed to be expressed in the public sphere).

~ Therefore, we can conclude that in actual practice, either in the name of the
public order or the general interest, the state imposes rules, even limits to religions. But,
religions also demand the state to respect and guarantee the liberty of faith, and also to
protect them and to guarantee their practice. Though these demands look like a paradox,
if we consider the principle of separation of secularization, in fact, both state and
religion might be satisfied if neither the state nor the religion intervenes in each other’s

“proper” sphere of function.

ibid. p.143.
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¢) Conditions of a Secular State: Separation of State and Civil Society

M. Barbier argues that “defined as the separation between the. state and the religion,
[secularity], supposes a separation more fundamental befween the state and society,
which implies the constitution of a modern state, charged of attaining the general
interest, and formation of a Civil Society where individuals freely pursue their
particular interests.”** Modern political thought by making the separation between state
and society, he argues, separates also the public sphere and the private domajn..A
modern state is, then, defined with its distinction from the society; a state transcending
particular interests of individuals and pursuing the general interest of the political
community. As soon as the state pursues only the general interest, a Civil Society is
constituted, whereby individuals can act in full liberty in the pursuit of their particular
interests. This separation between state and society brings the distinction between man
as ‘an individual® and as ‘a citizen’; hence the distinction between the human rights and
the rights of the citizen. The rights of the citizen are the ones that ensue as a result of
belonging to the pblitical community that the state constitutes; these are the rights that
citizens have as members of the state. Human rights (the rights of individual) are the

ones that individuals possess as members of civil society.®’

This separation is an essential condition for the existence of secularity as a
feature of the state. For, if secularization designates separation between state and

religion, it supposes that the modern state be totally constituted, by liberating itself from

“ Barbier, op.cit. pp. 74-75.
* Ibid. p. 75
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all religious ascendancy. The modern state thus, exists by itself and for itself. The state
has no need for religion for its legitimization, nor does it serve religion. Also
secularization supposes that there is a genuine civil society, independent of the state,
and allowing complete freedom for religion. Hence asA one of the human rights,

religious liberty is to be exercised within civil society.

It is crucial to note that in this definition of secularity, the separation is made
with respect to the state, but not to the society; that is, if religion is excluded from the
state, it has its place within civil society, which will consist of both secularized and
religious elements. Therefore, religion is not reduced to a private or personal affair, but
can have a collective character and can freely intervene society. It can organize, develop
diverse activities, publicly express its positions and can play an effective role in social

life.

By the same token, a secular state, besides having no religious character, is aiso
expected to be neutral vis-a-vis all thé religions expressed in society. Neutrality
indicates that the state recognizes all religions, and has the same stand towards each of
them; i.e. it equally treats all religions. In other word, it should no favor one feligious

interpretation over the other.

Accordingly, a secular state cannot adopt an anti-religious attitude. Despite
being secular, the state cannot profess and impose a secularist ideology —i.e. secularism,
which is an anti-religious movement as indicated above; If this is to be done, the state
risks destroying its neutrality, which is one of the consequences of its secular character.

A state ceases to be secular if it systematically favors secularization of society and the
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population. Because, the state will no longer be neutral, but will contribute to the

decline of religion.

2) CIVIL SOCIETY AND SOCIAL MOVEMENTS

Secularity defined above as a feature of the state might satisfy both mutual liberation
and free exercise of political and religious affairs separately. Yet, since secularity is a
two-sided issue it supposes, one the one hand, that the state shpuld be separate.from
religion, and on the other hand, that religion should stand apart from the state apparatus.
In this respect, given the liberty of practice in Civil Society any religious expression or

organization is expected to have no intention to seize political power.

In order to understand the compatibility of religious movements / organizations
and Civil Society we need to review the concept of ci\./il society, too. Yet, Civil Society
theory alone will not be sufficient for us to understand the attitude of a religious
movement vis-a-vis the political authority, since just like secularization, Civil Society is
not an entity in itself. It is composed of institutions, associations and organizations
based on the pursuit of private or collective ends, which are supposed to be diverse.
Also the defining feature of these cor;iponents of Civil Society —institutions,
associations etc... — is that they are supposed not to target the state, but rather to aim at
a certain liberation from the control of the state. In this respect the social movements
theories‘ will enable us to understand the form of organizations that do not target
directly the state, but pursue either a policy of influence or aim at creating new

identities, and thus change the ethical and cultural tissue of civil society.
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a) Definition(s) of Civil Society

It is necessary to distinguish between the traditional and early modern conceptions of
civil society. The traditional conception of Civil Society was inherited from Aristotle. It
implies the unity of society and state, of civil and political societies. The traditional
concept presupposed a corporate organization of the social realm, integrated by an
inherited ethos. The early modern conception, on the contrary, involves differentiation
of society and state, i.e. of civil and political society. However, it is possible to cite two
versions of the early modern conception of civil society: the one that is introduced by
Hegel, stressing pluralistic normative integration. And one, being one of the basic tenets

of most liberal paradigms, that postulated individualistic, utilitarian forms of action.*®

To Hegel, the state - the political community- is not a mere instrumental entity
concocted by human practical reason for the furtherance of individually oriented goals.
He regards the state as an ethical entity. iThe state is fhe synthesis of universality and
particularity, of Civil Society and family. These two elements cannot exist
independently, for they are contained in each other. The family is the kind of human
relationship based on particularistic altruism: the willingness to act not in one’s own

- interest but for the good of the other members of the family. Action is not determined
by self-interest. According to Hegel’s dialectical construction, the family contains its

own antithesis, namely, individuals who will grow up, leave the family and enter into

% Jean Cohen and Andrew Arato, “Politics and the Reconstruction of the Concept of Civil Society,” in
Axel Honneth, Thomas McCarthy (ed.all) , Cultural Political Interventions in the Unfinished Project
of Enlightenment, The MIT Press, Cambridge, Massachusetts, & London, 1992, pp. 122-123.
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the context of civil society. Civil society is the sphere of universal egoism. A person

relates to all other human beings on the basis of his own interests."’

The liberal conception of civil society, on the other hand, is not only founded on
the distinction of society and state (civil and political societies), but also on a
perceptién of the Civil Society as a countervailing domain vis-a-vis the central political
authority —the state. Within such a civil society, individualistic and deliberate forms of
action are supposed to prevail. This is the form of Civil Society that the rest of this

study will be based on.

b) Civil Society as the Countervailing Domain vis-a-vis the Political Authority

We are principally faced with two contrasting society models: one within which a
realm, other than the political, claims to exist; and the other where it does not. Feudal
society is the example of the society where there is no separation of political and
economic realms. “In feudal society... (t)here is only one social order, political énd
economic. There is no talk of Civil Society as distinct from the state... Political rank
and economic function are firmly kwelded, and one entails the other. The political

“subject is also peasant, the owner of the land is also the ruler and judge.”*®

Within the contrasted model of society (liberal model) there are two “distinct”

realms: The political and the socio-economic, which enable the construction of a

“70n Hegel David Miller (ed.) Blackwell’s Encyclopaedia of Political Thought, Blackwell Publishers
Oxford, New York, 1987. and ‘Hegel and the Nation State’ in David Thomson (ed), Political Ideas,
Penguin Books, 1969, pp130-143.

8 Ernest Gellner, op.cit., p. 55.
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veritable civil society. Yet this distinction is not a sufficient criteria for the existence of
a Civil Society. Within the societies where there is a distinction between the political
and the socio-economic realms, there is supposed to be an intérnal contrast between
these realms of activitieé, too. In other words, there can be a talk of Civil Society only
when the socio-economic sphere functions as a countervailing domain vis-a-vis the
central political authority. For as Gellner argues, Civil Society is “that part of society

which stands opposed to the political structure.”"

et

Therefore, the first sine qua non of Civil Society is “differentiation”, and the
second is the “division of power”. Differehtiation is a result of the plurality of
institﬁtions and associations that are active within the society. Individual self-interest
and the pursuit of private or collective ends, which are supposed to be diverse, are the
raison d’étre of those institutions and associations. In this sense, Civil Society
functions as the intermediate domain between the state and the individual. For it is the
sphere where individual or collective interests are organized and expressed, and are
conveyed not only to “others” within the Civil Society, but also to the political
authority. This pluralistic ground prevents the state from establishing an ideological
monopoly. This is because diverse ideas and life styles, Which might be vulnerable to
perish while not organized, in an institutional form would be protected against the
ideological impositions of the state. Hence, we can define Civil Society as the “idea of

institutional and ideological pluralism, which prevents establishment of the monopoly

* Ibid., p. 56.
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of power and truth, and counterbalances those central institutions which, though

necessary, might otherwise acquire such a monopoly.”

Accordingly, the survival of Civil Society depends first of all upon avoiding
centralized authoritarianism. Within the societies that are dominated by a single
political and economic ideology, and hence that have centralized all aspects of life, no
rivalry is allowed. There is supposed to be one single truth for a guideline for both
political life and personal conducts. No rival ideology is tolerated. Therefore, if we are
to pinpoint once more, the content of the notion of Civil Society entails above all the
end of uniformity, of monopoly of political and social organization. Civil society
requfres the approbation a priori that no one has or claims to have the monopoly of
truth and information. In brief, pluralism is the main tenet of the concept of Civil

Society.

By the same token, the establishment and survival of a pluralist Civil Society
depends on the existence of some key institutional components. A pluralist Civil
Society is supposed to include “public spaces, social institutions (mass media, the
press), rights (to associate, to speak, to assemble), representative political institutions

51
and an autonomous legal system...”

The rights to organize, speak publicly, to
assemble, to publicize are the key institutional components of civil society. And these

components are all the main means of social movements, too. For Civil Society is the

indispensable terrain in which social actors mobilize to form collective action in order

% Ibid. pp.3-4.

5! Jean Cohen and Andrew Arato, Civil Society and Political Theory, The MIT Press, Cambridge,
Massachusetts and London, 3 ed. 1995, p. 497.
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to influence policy or to initiate change within society. Therefore, Civil Society and
collective action are twin concepts. No collective action can securely take place without
the guarantee for the right to assemble, to speak publicly and to publicize or to

disseminate its ideas or faith.

€) Collective Action and the Civil Society

Collective action may have a form of political party whose aim is to directly seize the
political authority, or it may take the form of a social movement, which aims at creating

new identities, and thus influencing policy and/or changing the social environment.

Social movement defined as aiming at both influencing policy and/or changing
social environment in the light of its normative identity, is a novelty that Cohen and
Arato attribute to “new social. movements”. According to Cohen and Arato,
contemporary movements are in some respect “new”. This novelty is to abandon the
revolutionary dreams in favor of radical reform that is not necessarily and primarily
directed to the state.x In other words, contemporary movements do not target the state;
they involve confrontations between social, civil adversaries within and over the

institutions of Civil Society.” 2

Accordingly, what concerns us is the relation between contemporary collective
action and Civil Society; that is, whether a social movement, which has a normative
ideal, cohabits with Civil Society by aiming at changing “adversaries™ within it, or on

the contrary, it aims at seizing the political power and changing the politiéal and thus
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Civil Society via proscriptive legislation. In this respect, we need to understand which
actions we consider as social movements. More specifically, we may pose question,
“could we consider the Fethullah Giilen community as a social movement?” Our
response to this question will allow us to argue for the compatibility or incompatibility
of the F.Giilen Community with Civil Society, and hence to reveal whether it aims at
seizing the political authority or is contented with converting the “adversaries” or the

“others” within the society.

Social movement paradigms, in this respect, will be the last step in our
theoretical sketch. Yet one paradigm will not be sufficient for the analysis of the
Fethullah Giilen Community. Each paradigm will enable us to theorize certain aspects
of the community, hence to argue that the Fethullah Giilen Community has certain

characteristics of contemporary social movements.

d) Social Movement Paradigms

The theoretical field of social movements has been dominated by diverse paradigms.
According to Cohen and Arato, until the early 1970s, the dominant paradigm was the
social-psychological tradition of the Chicago School. The sb called collective behavior
theorists have focused on explaining individual participation in social movements by
looking at grievances and values as responses to rapid social change and social
disorganization. All collective-behavior theorists stress psychological reactions ‘to

breakdown, crude modes of communication, and volatile goals. Although not every

52 Ihid. p. 493 and 515.
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theorist in this tradition considers collective behavior to be an abnormal or irrational
response to change, nevertheless as Cohen and Arato stress, social-psychological
tradition indicates an implicit bias towards regarding collective beilavior non-rational. It
presupposes from the very beginning that collective action derives from the breakdown

of Civil Society.”

However two other contemporary paradigms rely on the key features of Civil
Society. As a result of the inadequacy of the social-psychological paradigm in
explaining the timing, cognitive character, organizational forms, conducts and goals of
the new emerging movements, the “resource mobilization” paradigm in the United
States, and the “new social movements” paradigm in Western Europe appeared. The
inadeqﬁacy became obvious in the 1960s and 1970s with the emergence of large-scale
social movements in the United States and Europe. Actors in the New Left, civil rights
and feminist movements hardly confdrmed to the image of anomic, fragmented,
irrational deviants. They had concrete goals, clearly articulated general values, and

interest and rational calculations of strategies.™

Resource Mobilization Paradigm

There are two approaches within the resource mobilization paradigm. While the earlier

considerations focused exclusively upon organizations, recent debates attempt to take

% Ibid. p. 496.

** On social-movement paradigms; Jean Cohen and Andrew Arato, Civil Society and Political Theory,
The MIT Press, Cambridge, Massachusetts and London, 3" ed. 1995, pp. 492-521; Ron Eyerman and
Andrew Jamison, Social Movements, A Cognitive Approach, Polity Press, Cambridge, 1991, pp. 19-
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into consideration the individual and motivating factors for participation in collective

action.

In the post-1960s the collective behavior approach was challenged by what has
come to be knoWn as the resource mobilization (RM) approach (Zald and McCarthy).
As opposed to collective behaviorism, the early RM theorists take their starting point
for analysis in organizations and not in the individual. Thus they do not center around
the question of why individuals join social movements, the rationality or irrationality of
their intentions or behavior as participants but rather the effectiveness with .which
movements, that is movements organizations, use the resources in attempting to achieve
their goals. Here the prime research question is not who the actors are or what
motivates them, but rather why some movements are more successful than others. For,
according to RM theorists, collective action requires first resources, and then
mobilization of these resources through rational action. RM theorists demonstrated that
sophisticated organizational forms and modes of communication were needed to
mobilize collective action. Success, then, is defined as a function of how clearly
organizational goalé are defined and how effectively its available resources —people,
material, and ideas- are put to use both in mobilizing support and in seeing to it that the

"established institutions take seriously the aims expresséd by the movement. RM
theorists also attempt to identify for every social movement a particular social
movements sector, sometimes called industry, within which the various organizations

coexist.

30; Cyrus Emesto Zirakzadeh, Social Movements in Politics, A Comparative Study, Loﬁgman, New
York, 1997, pp. 10-25. ‘ .
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The second approach that has developed in recent years and is portrayed as a
branch of resource mobilization focuses on the personal motivations that led to
participation in social movements. Sociologists such as Jenkisns and Charles Tilly
reject the emphasis on feelings and grievances, and the use of psyc;hological categories,
and the idea that unconnected individuals, motivated by social strain are the actors in
social movements. Tilly defines the collective action in terms of the pursuit of common
interests. These interests are built on conflict and power relations. Tilly focused on the
goal of inclusion and on the acquisition of power, and investigated social movements as
vehicles for a political socialization process. For him the success of a social moi}glll‘;nt
involved the recognition of the group as a political actor or increased material benefits.
Tilly is also concerned with the effectiveness of tactical decision-making. In describing
this effectiveness, Tilly discusses social movements as moving from ‘organization to
mobilization’ of resources around shared interest, and, finally to the realization of
effective action in specific opportunity structures. Since the opportunity for collective

action varies with historical and cultural circumstances, Tilly adds the dimension of

historical context to his study of social movements.

A common concern which links the particularists and the more formalistic
resource mobilization approach is explaining the sacrifices vmade by individual actors.
In their common challenge to collective behaviorism, both emphasize the rationality of
human action: actors are assumed to calculate the costs and benefits of participation in
any action. A theory of social networks, which focuses on the “pull” of social pressure
as a form of “solidarity” is used to provide an explana_tioﬁ of why calculating actors

might choose to engage in behavior they might otherwise seek to avoid.
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All these approaches may reveal certain features of the contemporary social
movements. Yet, as underlined by Cohen and Arato, success defined in terms. of
inclusion in the polity and increased benefits, and the motivation aescribed in terms of
cost-benefit analysis is a shortcoming of the RM paradigm. For on the one hand, focus
cost-benefit analysis neglects the aspect of ‘meaning construction’ and ‘normative
ideal’ and on the other hand, success defined in terms of inclusion and acquisition of
power obscures the implication of the “politics of influence” that aims at transforming

R

both civil and political society from below.”

The “politics of influence” leads to the alliance of social movements and Civil
Society: Influence is a medium that is specifically suitable to modern Civil Society.
Because modern Civil Society includes, as I indicated above, public spaces, social
institutions such as mass media, the press, rights to speak publicly, to assemble, to
publicize, and representative political institutions such as parties who havev to
responded to the tendencies of their electors. And all these components, at least
theoretically, are open to discursive processes that inform, thematize, and potentially

alter social norms and political culture.

| A prerequisite of alteration of social norms and political culture is ‘meaning
construction” and development of alternative life strategies that constitute the normative
identity of a social movement. In other words, contemporary collective actors struggle
to construct new identities. It seems that the raison d’éire of social movements shift

from structural contradictions, economic conflicts and crises, or struggles for inclusion

55 Cohen, op.cit., pp. 504. & 508-509

36



in political society towards cultural concerns. Collective actors focus on social norms
and collective identity; they reinterpret norms and reshape institutions within the

society. This is another inadequacy or shortcoming of the RM theory.

New Social Movements Paradigm

Whereas the Americans were concerned with instrumentality of movements’ strategy
formation, that is, on how movement organizations went about trying to achieve their
goals, the Europeans, that is, the “New Social Movements” theorists, focused on
identity formation, on how movements produced new historical identities for society.
Movements were seen as historical actors articulating Jong-term trends and deep-seated

social forces.>®

Alain Touraine, who an important theorists of this approach, asserts that social
movements are struggles around the institutional potentials of cultural patterns of a
given societal type. In other words, according to Touraine, social conflicts between
actors must be understood in cultural and normative terms; that is, social movements
are normatively oriented interactions between adversaries with conflicting
interpretations and opposed societal models of a shared cui‘tural field.”” In this respect,
social movements are defined as not abnormal occurrences but creators of social life
58

through their production and contestation of social practices, norms and institutions.

Since the cultural orientations of a society are at stake, social actors are involved in a

3% Eyerman & Jamison, op.cit., p.25 & 30. (italics are mine)
57 Cohen & Arato , op.cit., p. 510
%8 Ibid., pp. 510, 514.
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conflict over the control of certain cultural domains within the society. Thus, actors
engage in a permanent struggle around the reinterpretation of norms and creation of

new meanings. Touraine defines this process as conflictual self-production.*

Cohen and Arato redefine the concepts of action, collective action and social

movement from an identity-oriented perspective:

“Action now refers to the capacity of human societies to develop and alter their own
orientations —that is to generate their normativity and objectives. An action is social
only if it is normatively oriented and situated in a field of relations that includes power
and shared cultural orientations. A social movement involves a double reference to

cultural orientations and social relations, opposed social projects and contested

structures of domination”®

% kk

D. Della Porta and M. Diani give us a concluding definition of social movements by
combining four characteristics of social movements shared by various scholars. They
consider social movements “as (1) informal networks, based (2) on shared beliefs and
solidarity, which mobilize about (3) conflictual issues, through (4) the frequent use of

. 1
various forms of protest.”

In the following chapter [ will analyze the Giillen Community based on these
paradigms, and [ will try to understand if the Community can be considered as a social

movement.

* Ibid, p. 510.
% fbid., pp. 514-515.

%! Donatella Della Porta and Mario Diani, Social Movements, An Introduction, Blackwell Publishers
L., 1999, p.16. :
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CHAPTER TWO -

THE FETHULLAH GULEN COMMUNITY CONSIDERED
AS A SOCIAL MOVEMENT | |

1) Distinctions from a Sect or a Religious Order

Della Porta and Diani, by putting into question the loose interaction process of social
movements, and by contrasting it to the greater organizational rigidity and “miore
hierarchical structure of religious organizations, claim that social movements should be
distinguished from religious organizations. According to della Porta and Diani, social
movements are “networks of interaction between different actors which may either
include formal organizations or not, depending on shifting circumstances.”® In this
respect, they argue that a religious organization may be conveniently analyzed as a
‘sect’. For, they point out, “this concept takes into account the greater organizational
rigidity and the more hierarchical structure that these organizations display by
comparison with soéial movement networks... It also recognizes the higher degree of

social control that is exerted over members.”®

Although della Porta and Diani aim at distinguishing religious organizations
and social movements, they in fact, offer us a tool to account for the difference of the
F.Giilen Movement from any religious movement that could be considered as a sect.

Della Porta and Diani put forth their argument in the following way:

2 Thid.
5 Ibid., p.17.
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“What ... ‘sect’ [does] not really capture [is] the interaction processes through which
actors with different identities and orientations come to elaborate a shared system of
beliefs and a sense of belonging, which exceeds by far the boundaries of any single
group or organizations like a sect, while maintaining at the same time their specificity
and distinctive traits.... To shift the emphasis from single organizations to informal
networks allows us, furthermore, to appreciate more fully the space reserved for
individuals within movements. Individual participation is essential for movements, and
one of their characteristics is, indeed, the sense of being involved in a collective
endeavor —without having automatically to belong to a specific organization. Strictly
speaking, social movements do not have members, but participants. Participation of
individual... can also develop within committees or working groups, or else ir;l;)_ul;)lic
meetings. Alternatively ... one may support a movement by promoting its ideas and its
point of view among institutions, other political actors or the media. However, the
existence of a range of possible ways of becoming involved means that the
membership of movements can never be reduced to a single act of adhesion. It
consists, rather, of a series of differentiated acts, which, taken together, reinforce the

feeling of belonging and of iden’[ity'”64

Therefore, principally, it is a strict hierarchical structure and organizational
rigidity that defines the sect. However, the F.Giilen community is a collectivity that has
considerably large and loose boundaries. There is no initiation ceremony; that is,
participation to the community is not involved in a single act of adhesion, as it is

principally the case in a sect. 6

% {bid., 17-18.

% Giilen points out that people listen to his sermons, and that some of them might have shared his
sentiments and ideas. Thus he insists that he does not know who is involved. Interview with Ertugrul
Ozkok, Hiirriyet, Ocak 1995, in Armagan & Unal, op.cit., p. 21 and interview with Nuriye Akman,
Sabah, Ocak 1995, in ibid., p. 38.
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Regarding the hierarchy, though, there is a “core community” which is the
motor force of action, participants are not ranked in a rigid hierarchy. They have status
depending on the degree of their commitment to the community. People within the core
group are called talebe / sakirt (student), the second degree is composed of participants
called kardes (brother), in the third degree there people called dost (friend) and at the
periphery people are miistaid (the potential fiends, people ready for the action).’® The
core group of the community, who are called sakirt, meaning student in Old Turkish,
are the ones who take active position in the movement, and among whom hierz;rchy is
considerably strict.” The students generally share common living spaces, like student

houses or dormitories, where the metaphysical tension (metafizik gerilim) is shared and

reproduced.

“Metaphysical tension is the inner enthusiasm; it is the potential of love, enthusiasm,
and eagerness; it is the source of power that will provide the perpetual activity of our
spiritual sentiments, which will direct us to religion and worship. An energetic heart

means a soul vitalized with the spirit of action. But as the time passes by, this vitality

may perish because of habit and familiarity (iilfet ve iinsiyer).”®®

5 This categorization has been transferred from the Nur Movement, of which F.Giilen Community could
be considered a sub-branch. Yet the forth category has been added by Fethullah Giilen. Komegogly,
op.cit, pp.1-2.

¢ Ibid., p.15.

8 “Metafizik gerilim, i¢ coskunlugu, agk, heyecan ve sevk potansiyeli, manevi duygularimizin daima aktif
halde bulunmasi, bizi dine ve ibadetlere sevk edip kosturacak bir gii¢ kaynagidir. Kalb merkezimizin
daima enerjik bulunmasi, aksiyon ve hamle ruhuyla sahlanmis, canlanmig bir ruh halinin kesintisiz olusu
demektir. Ne var ki, zamanla bu canhilik da iilfet ve dinsiyet tozu-topragyla perdelenebilir; korlar
kiillenip, duygu ve latifeler sénebilir.” Giilen, Inancin Golgesinde, p. 145,
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In order to prevent the mystical tension to disappear —since according to Giilen
faith and prayer may turn into habit— a communitarian life style is strongly advised®
and appear in the form of common living and meeting places —in fact inherited from
the Nur Movement. These places are called Isik Evier (lighting houses), and considered
by F.Giilen as the schools where the seed that will build the future is growing. Giilen

describes Isik Evler as the following:

“These places are primarily the realms where the deficiencies of people resulting from

being a human get corrected. They are sacred places in which plans and projects are

developed, and in which the perpetuity of metaphysical tension is maintained....”"

In these houses there are a few permanent residents who are mostly university
students. Other participants of the community also come together to read and interpret
both Said Nursi’s and Giilen’s at books in these houses. ’' Isik Evler are the spheres

where metaphysical tension or the metaphysical life is kept alive.”

Metaphysical tension is the driving force for the mobilization of all participants
of the movément. So, these places serve for the socialization of the participants into a

collective consciousness,” and reinforce the sense of being involved in a collective

% Giilen, inancin Golgesinde, pp. 171-172.

™ “Buralar éncelikle insanlarin, insanlik yanlarindan otirii meydana gelebilecek bosluklarin kapatildigr
yerlerdir. Plan ve projelerin iiretildigi, metafizik gerilimin siirekliliginin saglandigr kutsi mekanlardir.
... Bu 131k komplekslerinde yetisen ruh ve mdnd erleri, ruhda, mdndda diinya fethine giden bu yolda
Allah’in ... kendilerine vermis oldugu isiklari, bombos digmalara bosaltarak onlart mamur edeceklerdir.
Oyleyse bu evier, yolsuz, yontemsiz, degisik cazibe merkezlerine gire kendini sekillendiren sabloncu
nesillerin mamur edilip kendi ruh ve mana koklerine donmelerini saglayan birer tezgah veya birer
mekteptirler” Fethullah Giilen, Prizma I, Nil A.S. Yaymlari, 3"ed. , izmir, 1998, p.12.

! Komegoglu, op.cit, p. 61.
2 Giilen, inancim Golgesinde, 153 and 173.

 K6megogly, op.cit, p. 62.
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action, which is the collective ideal of dissemination of faith. This collective ideal is
shaped around the spiritual leadership of Fethullah Giilen, along with Said Nursi’s
scriptural guiding via Risale-i Nur Kiilliyati.™* People with different identities and
orientations come to recognize the ‘cognitive schemata’ drawn by Giilen, and the Nur
doctrines.”® Giilen’s interpretations, build on the Nur ‘doctrines, constitute the colléctive

identity —a system of beliefs — shared by the participants.

Beside being in the core group of the community and taking active position.in
the dissemination of faith by establishing close interpersonal bonds or micro level
relations, which Kémecoglu calls the ‘fraternization process’ and which is to a large
extent accomplished by the university students,”® there is a wide range of possibilities
of being involved in this collective ideal. As 1 indicated above, participation is never
reduced to a single act of adhesion. Throughout his life Giilen has been addressing to
the public all over the country. Due to his profession as an official preacher he preached
in the mosques, and he has also been giving lectures at public conferences. Recently,
tape and video cassettes and books have been added to this transmission process. Giilen
points out that people listen to his sermons, and that some of them might have shared
his sentiments and ideas. And, he insists that ke does 'not know who is involved.
However, within the rigid organization of a sect, any newcomer should have the

approval of the head of the sect (sheikh) in order to be a member. Giilen explicitly

™ Said Nursi, who is the founder of the Nur Movement, has changed the personal spiritual guiding
tradition -which is the principal characteristic of religious orders- by replacing it with the scriptural
guiding of Risal-i Nur Kiilliyati, which is Said Nursi’s written interpretation of the Quran. Serif Mardin,
Bediizzaman Said Nursi Olayy, {letisim Yaynlari, Istanbul 1995, p.62-63.

™ Kémegoglu, op.cit., p.2.
" Ibid, p. 78.
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rejects the idea that their collectivity is a sect ~he uses the term farikat— and asserts that

he has never considered himself as a sheikh.”’

Owing to this, péople who come to share the Giilen’s ideas may get involved in
a series of different acts, which, when taken together, reinforce the feeling of belonging
to the collective ideal of dissemination of faith. For example entrepreneurs invest
especially in the Republics of the ex-Soviet Union; they finance the establishment of
universities and high schools, or preparatory schools for the universities entrance exam;
some establish TV or radio stations, or newspapers and magazines; others take active
roles as teachers in those schools or as journalists; all of them are followers of Giilen’s

advisees, and acting within an informal network of collective action.

Although with respect to its participation process the F.Gillen Community is
totally distinct from a sect or a religious order, it has to be mentioned that within the
inner circles, the conimunity exerts a rather high degree of control over its members and
expects obedience for the common decisions of the community. In other words, the
inner discipline of the community, especially in the inner ranks is very strong.78 This
may resemble the organization of the community to a sect. However, this is not a “one-
man rule”; collective decision making is the binding factor in the community. I would
like to quote passages from Giilen’s speeches in order to explain what kind of a

discipline and obedience he expects from his followers:

77 Interview with Ertugrul Ozkok, Hiirriyet, Ocak 1995, in Armagan & Unal, op.cit., p. 21 and interview
with Nuriye Akman, Sabah, Ocak 1995, in ibid., p. 38.

8 Komegoglu, op.cit., p.67.
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“For Muslims, especially for the ones who are committed in a common matter, to act
separately (independently) means a drawback... I am ... for a collective solution for

every problem. Let’s solve the great problems of the future through this mechanism,

and never let us act separately.”79

“Everybody should obey the consultation (mesveret) which is one of the fundamental
pillars of Islam... and... if one day a duty is incumbent on someone, without any

hesitation he/she should run to fulfil the required task >0

Therefore, though the Fethullah Giilen Community has a hierarchical strycture
at the core, and exerts a certain degree of control over its participant and does not allow
for the separate action, it nevertheless deviates from the classical definition of religious
order or sect. For participation is not involved in an act of adhesion, there is not one
single organization to adhere. But there are various ways of becoming involved in the
collective ideal of dissemination Qf faith. Hence, there are different organizations all
acting within an informal network of collective action for the pursuit of a collective
ideal, which is the dissemination of faith. If we refer to della Porta and Diani, aim at
distinguishing religious organizations and social movements, they in fact, these features
of the Fethullah Giilen Community lead us to argue for the difference of the community
from any religious movement that could be considered as a sect, and thus to consider

the community as a social movement.

™ “Miisliimanlarn ve hele hele kader birligi edilmis davada dava insanlarinn minferit hareket etmeleri
son derece sakincalidir... Ben... her meseleyi kolektif suur iginde ¢ozmekten yanayim... Gelecegin biiyiik
problemlerini o ¢arkun [istisare mekanizmas] iginde ogiitelim ve kat'iyen milnferid hareket etmeyelim.”
Giilen, Fasildan Fasila ITI, p. 69.

8 “Herkes, bir yoniiyle Islam ' temel riikiinlerinden biri olan megsverete riayet etmeli... ve ... bir giin
kendisine vazife terettiip ettiginde hi¢ duraklamadan ve tereddiit yasamadan “bag géz iistiine” deyip
vazife yerine kogmalidir.” Giilen, Prizma I, p. 34. C
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2) The Fethullah Giilen Community in light of Social Movement Paradigms

In the First Chapter I mentioned three main social movement paradigms: the Chicago
School, Resource Moi)ilization Theory and New Social Movements Theory, and
indicated that one paradigm would not be sufficient for the analysis of the Fethullah
Giilen Community. Each paradigm will venable us t(; theorize certain aspects of the
community, and thus to argue that the Fethullah Giilen Community has the defining

characteristics of a contemporary social movement. PR

In explaining participation in social movements, the Chicago school stressed
psychological reactions to breakdown, crude modes of communication, and volatile
goals. This tradition considered collective behavior to be an abnormal or irrational

response to rapid social change and social disorganization.

As Komecoglu argues, it is difficult to consider the F.Giilen Community as an
irrational response to a social breakdown. Actors of the ‘community are not unconnected
individuals motivated by social strain. On the contrary, it is a collectivity that is based
on the mobilization and organization of human and material resources through
rational action on the basis of Islamic ethic and the common ideal of disseminating

Islamic faith and ethic among the layers of society through a socialization process. 81

In this definition there are two aspects that are covered by Resource
mobilization and Identity-oriented paradigms, respectively: One is the mobilization and

organization of human and material resources through rational action, and the other one

81 K smegoglu, op.cit, p.7.
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is a creation of a normative ideal —an alternative life strategy which is based on Islamic

ethic— and converting “others” into this ethic through a socialization process.®

a) Mobilization of Human and Material Resources and Strategic Action

The Resource Mobilization paradigm has three main points that have been focused
upon tqgether and separately. The early RM theorists centered on the organizational
forms of social movements and the effectiveness with which movements’ organizations
use the resources in attempting to achieve their goals. Here the prime research question
is why some movements are more successful than others. RM theorists demonstrated
that sophisticated organizational forms and modes of communication were needed to
mobilize collective action. Success is deﬁnéd as a function of how clearly
organizational goals are defined and how effectively human and material resources are
put to use. RM theorists also attempt to identify for every social movement a particular
social movements sector, sometimes-called industry, within which the various

organizations coexist.

This approach enables us to understand the hurnan and material resource
management of the Giilen Movement. The Giilen Communify has a very sophisticated
organizational form. The human and material resources of the Community are
university and high school students —who generally constitute the core group—

entrepreneurs, professionals, financiers, and small tradesmen (esnaf). The professionals

% Ibid. p. 13-14. In his thesis Kdmegoglu emphasizes more the strength and transformative power
second feature than the first. Yet I do give as much importance to the first aspect, which is mobilization
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and university students constitute the human resources of the community, while
entrepreneurs and small tradesmen generally provide the material resource by financing

the establishment of certain institutions.®

The success of the Giilen Community is its clearly defined goal -which is the
dissemination of Islamic faith and morality- and the organization of the Community
through an informal network of diverse institutions and organizations. As indicated by
the RM theorists, the Fethullah Gililen Community has a particular sector or industry,

within which various organizations coexist. Giilen defines this sector as the following:

“There might be different systems of service. Some establish schools of Quran, others
may be involved in conversations at mosques, and others again may give lectures about
Sufism (fasavvyf) ... Since I consider the works targeting education and culture more

useful, I try to direct people who want to work for the community towards that path.”

“Various institutions of education, from primary schools to universities, with the grace
of Allah, will be an opportunity for many people to meet Islamic sentiment and
thought. And this is a very important step for the improvement (rectification) of

nowadays’ individual.”®

and organization of human and material resources through a rational and strategic action, as creation of a
normative ideal in understanding the F.Giilen Community.

% For the role of diverse participants within the community see Ibid, p. 9, 69.

% «“Degisik hizmet sistemleri olabilir. Birisi Kur’an kursu acar, bir bagkasi camide sohbet eder, daha bir
baskast da tasavvuf adina ders veriyor olabilir... Ben egitime, kiiltiire doniik hizmetlerin daha yararl
oldugunu gordiigiim icin himmet edecek insanlar: elimden geldigince bu tarafa yonlendirmeye
caligirim.” Interview with Nuriye Akman, Sabah, Ocak 95, in Armagan & Unal, op.cit., p. 39. (italics
belong to me)

8 «Cesitli yerlerde agilan ilkokullardan tiniversiteye kadar egitim miiesseseleri —ingdllah- birgok
insarun,Islami duygu ve dilgiinceyle tamismasina vesile olacaktir. Ve bu giintimiiziin insanimn 1slah
adina ¢ok énemli bir adimdur. Ve bu vesileyle cami cemaatinin, imanin, vaizin, miiftiiniin, imam-hatip ve
ilahiyatin diginda, kadimden bu yana devam ede gelen énemli bir vazzfeyl ustlemp eda edecek bir aydin
ziimre yetigecek...” Giilen, Fasildan Fasila 1, p.101. .
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Therefore, the sector within which diverse institutions coexist in the pursuit of the goal
of dissemination of faith is the field of education and culture. Institutions established by
the participants of the-Giilen Community are mostly active in \those fields. Student
houses and dormitories, high schools and preparatory courses for the university
entrance exam, universities in Turkey (Fatih University) and abroad; foundations like
the Association of Journalists and Writers; media organs such as Samanyolu TV (STV),
Bur¢ FM, the daily newspaper Zaman, magazines like Sizint1, Aksiyon Fountain, etc, %

are the examples of those institutions and organizations that are located within and

target the cultural and educational sphere of society. -

The mobilization of human and material resources within those fields of activity
for the implementation of the goal of the Community is also very sophisticated.
Mobilization is stimulated, above all, by Fethullah Giilen. In other words, Giilen has the

principal role in the mobilization of those resources:

“Wherever I go I have been giving advice to people. Without discrimination I have
been saying to all our citizens: ‘Establish university preparatory schools, rise the level
of our people’... The globalization of the world will bring about certain changes. For
example, small tradesmen or small-scale trade, will disappear. Therefore, establish big

. . 87
trade organizations.”

% Ahmet Kurucan, from the preface of Giilen, Fasildan Fasila ITL, p.J .

8 «Gittigim her yerde insanlara bazi tavsiyelerde bulunurum. Biitiin vatandaglarimiza, hig bir ayrim
yapmadan, ‘Universite hazwrlik kurslart agin, insamimiza seviye kazandirin’ dedim... Kiiresellesen diinya,
beraberinde bazi seyleri getirecektir. Mesela, kiigiik esnaf, kiigiik ticaret, bunlar yok olup gideceklerdir.
Biiyiik ticaret miiesseseleri tesis edin.” Interview with Ertugrul Ozkok, Humyet Ocak 95, in Medya
Aynasmda F. Giilen, p. 21. :
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University students are in charge of establishing close interpersonal relations in
order to expand the inner circles of community.®® Others (professionals) participate to
the common ideal either by directly conveying Islamic thoughf or representing the
ethical aspect of Islam at the personal level in their own areas. Some are encouraged by
the community to become missionary teachers in the colleges®, in the university
preparatory schools. Some use newspaper columns; others TV or radio stations...
Businessmen and small tradesmen, on the other hand, provide the material resource.

They are mobilized to finance the establishment of dormitories, school, universities,

foundations, etc.

The second point focused upon by the RM theorist is to define social
movements in terms of the pursuit of common interests. These interests are described as
the goal of inclusion and the acquisition of power. The success of a social movement
involved the recognition of the group as a political actor or increased material benefits.

The RM theorists also emphasize the effectiveness of tactical decision-making.

This approach also allows us to reveal another aspect of the Gillen Community.
As I will try to show in the following chapters, though the Giilen Community does not
show any direct intention to acquire political authority, it nevertheless influences
politicians. Due to the large scope of appeal that the cognitive schema drawn by Giilen
attracts, certain politicians do not hesitate to meet Fethullah Giilen. Thus, Giilen, as a
religious leader, obtains the opportunity to convey his opinions. This might be

considered as an indirect inclusion within the politicél society. On the other hand,

8 Komegoglu, op.cit., p. 68-69.

50



Giilen envisages the revitalization of Islam as a world power. Given that the community
operates as a network composed of various institutions in different fields, ‘to be a world
power’ could be understood in economic and political terms, as Well as cultural power.
For, the diversity of the institutions within which participants of the community take

place enables them to affect, if not totally alter, many sectors of the society.

With regard to the tactical decision-making or strategic action, the Giilen
Community is one of the best examples. Giilen explicitly wants his followers- to-act

strategically.

“Whoever wants to stimulate a new faith, a new love and enthusiasm in his own
society, either has to continue his struggle explicitly or implicitly within that society,
or she/he has to migrate and look for other listeners of his messages. Those who prefer
the first method should be very careful and prudent ... Generally a slight imprudence,
carelessness, or a fault can worsen the circumstances and can turn the atmosphere to be

90
unbearable.”

As seen above, the main concern for prudence and strategic behavior is to
preserve the already existing conditions that allow for a religious life and dissemination
of faith. The ideal behavior is, then, to act by taking into consideration tensions that

exist within society, and opportunities that emerge. The ideal behavior described by

% Ibid, p. 9 and 69.

® «Kendi toplumunda yeni bir iman, yeni bir ask ve heyecan uyarmak isteyen herkes ya miicadelesini
orada agik-kapali devam ettirecek, veya hicret edip gonliniin ilhamlarina, takdimiyle vazifeli oldugu
mesajlarina bagka talip... arastiracakiir. / Birinci gikta o inang ve diigiinceye goniil veren her ferdin,
fevkalade dikkatli, tedbirli ve yenilmiglik adina ne varsa hepsini daha bagtan asmas: sarttir. ... Cok defa
kiigiik bir dikkatsizlik, az bir yanlishk, sarlarin agirlasmasina, atmosferin de biitiin biitiin yasanmaz hale
gelmesine sebebiyet verebilir.” Giilen, Yitirilmis Cennete Dogru, p.7. :
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Giilen in the following quotation is a very good example of the tactical decision making

mentioned by the RM theorists.

“They will know very well where to wait, and where to roar and cause a tumult. When
adequate, self-sacrificing and like thunderbolts, they will fall onto the world;
sometimes they will avoid being in a whirlwind and will wait for an off-shore breeze.
They are quick, speedy and plucky, but they have no vain acts. Their thoughts are
enlightehed,‘ their decisions are precise at hitting the right mark, and their conducts are
moderate.... Regarding power, if they do not have the power equal to their adversaries,
they do not neglect being technical. They are clever, intelligent but they have shallow

appearances’ o

Giilen even goes far to criticize the former generations for not having a tactical

decision-making.

“The naive and inexperienced souls who could not base their defense upon a moderate
system, and who responded to hatred with hatred, and to anger with anger, could not

- preserve the balance, and by behaving wrongly they played into the hands of their

adversaries.””

The third point and the common concern that links the particularists and the
more formalistic resource mobilization approach is explaining the sacrifices made by

individual actors. In their common challenge to collective behaviorism, both emphasize

Y «“Onlar, beklenmesi gerektigi yerde beklemesini, kiikreyip etrafi velveleye vermeleri icab ettigi yerde de
kiikremesini ¢ok iyi bileceklerdir. Yerinde,cansiperane ve yildirimlar gibi inecekler diinyalarm bagrina;
yerinde de tipiye, borana tutulmadan fevkalade sakinip, meltemlerin esecegi mevsimi bekleyecekledir.
Seri ve atilgandirlar, ama hi¢ mi hi¢ karambole hareketleri yoktur. Diigiinceleri aydin, karalart isabetli,
davraniglar: da dlciliidiir... Kuvvetler muvazenesinde, hasimlarinn giiciine denk iktidara sahip
degillerse, teknik olmay: da ihmal etmezler. Zeki, idrakli fakat sig gérimiimliidirler.” Giilen, Buhranlar
Anaforunda Insan, pp. 56-57,

%2 «\idafaasin makul bir siteme baglayamanusg ve kine “kin”le, ofkeye “Gfke”’yle mukabele eden saf-
derun toy rublar da muvazeneyi koruyamamts, yanlis hareketlere glrerek hasimlarmmn eline koz
vermiglerdi.” Buhranlar-Anaforunda Insan, p. 72.
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the rationality of human action: actors are assumed to calculate the costs and benefits of
participation in any action. A theory of social networks, which focuses on the “pull” of
social pressure as a form of “solidarity” is used to provide én explanation of why
calculating actors might choose to engage in behavior they might otherwise seek to
avoid. Although we cannot consider all the participants in the pursuit of pure material
benefits, due to the fact that the community is a network of diverse institutions and
organization, being involved in such a network increases the opportunities of upward
mobility especially for the participants who are originally of the periphery, r;)f ;he
deprived classes. For example, for a poor student, to establish close relations with a

participant of the community, and to participate into the community, might allow him

to be allocated to a dormitory of the community.

However, as Komecoglu also argues, it should be noted that all the participants
of the community are not of the deprived lower class of the society. As I indicated
above, participants are composed of small and big businessmen, professionals from
media, music, academy, etc. These people culturally and economically constitute the
elite layer of the society. Not only does the actual case show the preponderance of the
elite within the commdnity, but also an elite guided moVément_ is the vision drawn by

Giilen.
“This high obligation should be taken up seriously by schools to mosques. As far as
much as possible, it should be carried out by the enlightened and voluntary souls who

achieved the cohabitation of mind and heart. For mz‘irﬁc.id (the spiritual guide) and dlim

- (savant) are those mature people who have already reached the Truth in their own
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souls, and who convey the sparks of inspiration they lit in their hearts to those of

. 93
novices.”

Nevertheless, the elite layer of the community also could be considered as
benefactors of the network organization of the community. For such a constellation of
institutions of diverse fields of activities allow them to act like a pressure group or a

lobby.

However, it would be misleading to argue that the cost-benefit calculation js the
only motivating factor for participation into the community, though as iemphasised
above, increased material benefits or upward mobility is the inevitable —maybe
unintended— result of it. As Komegoglu afgues, for certain people the basis of
motivation is somehow different. “Participants at the core of FG community do not
generally expect material rewards, since they plan their future through missionary
projects based on Islamic altruism —to disseminate their faith, which is to say, cost-
benefit analysis fails on self-sacrificial behavior of participants.”* Giilen also

underlines this altruistic attitude by giving the following example:

“Someone asked ‘What are the financial resources?” In Anatolia, our people take up
this duty with so much devotion that they sell one of their two houses, or cars, and

even if they have only one house they sell it and live then in rent.”®’

% “Bu yiice vazife, mektepten mdbede kadar, biitiin milli miiesseselerde hassasiyetle benimsenmeli ve
imkadn elverdigi nisbette de kafa ve kalb izdivacina muvaffak olmus, aydin ve hasbi ruhlara
gordiiriilmelidiv. Zira miirgid ve dlim evvela kendi ruhunda hakikate eren, sonra da sinesinde
tutusturdugu itham kivileimlari ciraklarimn gowiillerine bosaltan olgun insandir.” Giilen, ibid., p. 88.
* K smegoglu, op.cit., p.10.

% «Bjri ‘Degirmenin suyu nereden geliyor?’ diye sordu. Anadolu’da insanimiz iki evinden birini,
arabaswni satip, hatta tek evini bile satip kirada oturacak derecede fedakarlikla bu hizmete sahip
gikarken... “ Interview with M. Ali Birand, 32. Giin, Show TV. Ocak 98, in Medya Aynasinda F.Giilen,
p. 113. s : o
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Accordingly, I share the argument that the most striking shortcoming of the RM
paradigm in analyzing the Fethullah Giilen Community is its ignorance of the normative
ideals of the community. As underlined by Cohen and Arato, based on the cost-benefit
calculation assumption, RM paradigm views the collective action as a rational game,
and disregards, or neglects any problematic of meaning construction and the politics of
influence. Focus on a rational game defined as a constellation of strategies and tactics
aiming at the inclusion and acquisition of power is a one-sided reading of social

movements, since it obscures any intention of influencing and altering the cultural and

ethical tissue of the civil society,”® which is central to the Fethullah Giilen Community.

b) A Movement based on a Normative Identity: Islamic Faith and Morality
The participants of the Giilen Community consider themselves as missionaries of Islam.

“The world is in urgent need of the messages we offer. Today the world is over-

burdened by the plurality and magnitude of its problems. So let’s help the world.””’

The prerequisite of any missionary attitude is a meaning construction and develbpment
of alternative life strategies. As “New Social Movements” (NSM) paradigm asserts,
collective actors shift their attention to focus on social norms and collective identity;
that is, actors do not express themselves through direct political action, but become

creators of social life through their production and contestation of social practices,

% Cohen and Arato, op.cit, pp. 504 & 508-509.

7« Diinyanin bizim sunacagimiz mesajlara ¢ok ihtivact var. Bugiinkii haliyle diinya, ‘izerinde tasidig
problemlerin agwligindan ve coklugundan dolay: iki biikliimdiir... O halde gelin ditnyarin imdadina
kogalim” Giilen, Fasildan Fasila ITL, p. 118. :
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norms and institutions.”® Referring to Alain Touraine, social movements are struggles
around the institutional potentials of cultural patterns of a given societal type. Social
movements are normatively oriented interactions between adversaries with conflicting

interpretations and opposed societal models of a shared cultural field.

If Giilen defines the main target of the community as disseminating a message
which he describes as ‘our message’, as indicated above, then it could be argued that
the Fethullah Giilen Community is a normatively oriented movement. It is situated
within a shared cultural field, as Tourain suggests, within which there are points that the
participants raise challenges and produce alternatives. Islamic faith and ‘Islamic
Puritanism’ with respect to ethical issues constitute the basis of this normative
identity.” The dominant life style is interpreted and challenged through the main pillars
of Islam. What is specifically challenged is the great influence of the Wéstern secular
and utilitarian life style upon the Turkish people, and what is offered instead is to fix up

the torn ties with the past through an Islamic understanding and reinterpretation.

“Western society has imposed so much upon our people its own intellectual style, its
philosophy of life, its sensations and passions that our people cannot think, believe,
read and write any more with their own references. Within the cursed understanding
built upon the accumulation of the crumbs of cultures gathered together from twenty
nations, its immobility has become a pain', and its effort or action has become a

i 5100
yearning.”

% Cohen and Arato, op.cit, pp. 510, 514.

% Komegoglu, op.cit, p. 3, 76. _

190 «Seneler var ki bati toplumu, kendi diigiince tarzim, hayat felsefesini, duyus ve zevk aliglarini bizim
insamimiza empoze ede ede, onu dylesine sersemlestirdi ki artik o, kendi gibi diigiinemez kendi gibi

inanamaz ve kendi gibi okuyup yazamaz oldu. Yirmi devletien derleyip toparladig kiiltiir kirintilaryla
meydana getirmeyi plonladigi mel unlardan-mel’un bir anlayis i¢inde hareketsizligi bir izdirap, hamle
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“Throughout the recent past, we have witnessed nothing else than an abundance of
idleness and misery of soul, along with lack of science (i/im) and contemplation... The
spirit and the essence (md 'nd) that used to nourish us for centuries has been paralyzed,

the nation has been alienated from its proper essence. Our world has been invaded by

vagabonds, and our nation is bleeding.”'"'

“The youth has been made to forget their religion, their culture and their history, and
the rootlessness has been so much extended that the new generations do not know their

own culture, yet they are very skillful in despising it; although they are totally ignorant

of religion, they are readily intolerant and prejudiced in slandering it.”'"

Though Giilen criticizes the Western life style and its destructive effects upon the
Turkish nation, especially upon the youth, he emphasizes that their community is not
based on critic. According to him, his followers are not composed of discontented
people. On the contrary, it is a community of contented people who are supposed to
infuse a new soul to the whole humanity.'® So the community does not express its
collective identity through strong opposition or political action.'® Although they
critisize certain aspects of the existing cultural environment, instead of strong

opposition Giilen advocates a communitarian life style both in order to resist the

veya aksiyonu ise bir hasret oldu” Gillen, Yitirilmis Cennete Dogru (Cag ve Nesil - 3) , TOV
Yayimnlari, izmir, 10" ed., 1997, p. 64.

% “Bizler yakin gegmisimiz itibariyla, atdlet ve ruh sefaleti adina alabildigine bir bolluk, ilim ve
diisiince adina da yokluktan bagka bir gey gormedik... Asirlarca bizi ayakta tutan ruh ve md ’'nd
durmadan baltalanmis, millet 6ziinden uzaklastirilms, diinyamiz serseriler tarafindan isgal edilerek, bu
ilkenin insanlarina kan kusturulmugtur.” Gilen, Buhranlar Anaforundan Insan, pp. 102-103.

Y2 «Nesillere dini, kiiltiird, tarihi unutturularak koksiizliige oylesine revag verildi ki; geng kusaklar,
kendi killgiiriingi bilmez, ama onu agsagilamada fevkalade mahirdir ... dinden biitiin biitiin habersizdir,

ama onu yerden yere vurmada miisamahasiz ve pesin hiikiimliidiir.” Gilen, Yitirilmis Cennete Dogru,
p. 65.

“B_ Can, op.cit, pp.23-25. ,

19 These two important features of the Fethullah Giilen Community will be examined in detailed in the
IV. Chapter, where [ will try to analyse Giilen’s perception of state and secularity.
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destructive influences of the other cultures and to develop, reproduce, and to

disseminate an alternative morality and life style.

“In order to be able to resist against the subsequent attacks of adversaries, to preserve
our national unity, to continue our vitality along with inspiring life to the others do we
need or not to form a strong and unshakable community? When the world is attacking
us in form of communities and mechanized units, how can we stand in front of them as

individuals and merely equipped with guns?”'®

“One sole individual cannot resist with respect to corruption against the destructive
communities ... Besides, he would be deprived form the spiritual inspirations (feyz),
the advantages and the favors of being in a community. A person whose feet are not
stepping on the ground of a community is like a leaf or a quill under the feet; if you
blow from this side he flies to that side, if you blow from that side it flies to this

Side 35106

“Forming a community [being within a community] is the most important shelter that
will protect us against the traps established by our adversaries on the paths that we will
pass through by social channels and branches, against their communitarian attacks; and

agéinst our spiritual adversaries which are the Satan, nefs (self) and the storms of

sin 55107

105 “Sayisiz diglerin ve diglilerin ( tek digi kalmiglar cemaatler halinde ¢ok disli olurlar) pes pese
amansiz saldirtlart kargisinda mukavemet edebilmemiz, milli bitinligimiizi koruyabilmemiz,,

hayatiyetimizi, ham de baskalarina hayat nefhederek siirdiirebilmemiz i¢in cemaatlegmeye, evet saglam

ve sarsimaz bir cemaat tegkil etmeye ihtiyacimiz var midir, yok mudur? Diinya iizerimize cemaatler

halinde ve mekanize birliklerle gelirken, onlarin karsisina fertler halinde ve tiifeklerle nasi ¢ikabiliriz?”

Giilen, inancin Golgesinde, p. 171.

196 «Bjp fort, daldlet adina tahripkar cemaatler kargisinda tek bagina mukavemet edeme:... Ayrica

cemaat icinde bulunmanin getirecegi feyizlerden, saglayacag: avantaj ve lituflardan da mahrum kalw.

Ayaklar: cemaat zeminine basmayan insan, ayaklar altinda bir yaprak ve bir tiiy gibidir; bu yandan

iflersen ote yana, ote yandan iiflesen bu yana savruluverir.” Gillen, Ibid., p. 172.

Y7« tsumlarimizin igtimai kanal ve kollarla gececegimiz yollarda kurduklar: sayisiz tuzaklara ve onlarin
cemaatge hiicumlaring, ayrica manevi hasimlarimiz olan Seytana, nefse ve giinah tufanlarina kargi yem

olmaktan, bogulmaktan bizi koruyacak en miihim siginak cemaatlesmedir.” Giilen, Ibid.,p 173.
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Such a communitarian life style is practiced within ‘alternative private
spheres’'®® like Isik Evler. These places are created to protect the participants from the
materialist and utilitarian environment of the ‘outside’ by continuously reactivating the

so-called metaphysical tension.'”

“Someone who is not involved in a community but is living alone might be the victim
of the illusions that will lead him/her to immorality and sinning... The atmosphere that
we are effected by and the magnetic sphere we live in determine the type of visions we

have... Therefore, whoever wants to imagine the visions that belong to Allah should

be within the magnetic atmosphere of the houses that are full of those visions.”"!% .

If social movements are normatively oriented interactions between adversaries with
conflicting interpretations and opposed societal models, those houses (Isik Evler) not
only protect participant of the community from the dominant, yet the challenged
perceptions, but also intellectually and spiritually prepare them to reshape the cultural
patterns of the society. So actors of the community engage in a permanent struggle
around thé reinterpretation of norms and creation of new meanings. Social practices of
daily life like interpersonal relations, especially gender relations, and education are

principally targeted.

“In this context, going to pubs, bars and similar entertainment places, drinking alcohol

are the characteristics of life styles of a public which need to be avoided by the

108

Komegoglu, op.cit., p.12.
' For the function of these houses and for a detailed description of the communitarian life and morality
practised there see Ibid, p.71-73.

"0 «Bjp cemaat iginde bulunmaytp tek bagina yasayan insan, kendini fiska ve giinaha sevk edecek
hayallerin kurbani olabilir... Neyin atmosferinde, neyin tesirinde ve neyin manyetik sahasi i¢indeysek
hayalimizde canlanacak serim ve suretler de daha zivade o tirden olurlar... Oyleyse Allah’a ait

59



community members. Gender issues related to the public, like dating, premarital
relations, intimate encounters and love affairs between man and woman before or

outside the marriage are discarded.”'"!

Based on such a morality they try to transform the life styles of the outsiders by
establishing close interpersonal relations.''”> However, the movement works like an
informal network of institutions such as private schools, dormitories, university, TV
and Radio stations, newspaper, etc. At the institutional level, the transformation process
takes a different form. TV and radio stations, or newspapers have religious programs /
columns where the Islamic principles are direétly conveyed. Yet it is rather an implicit
atmosphere of the Islamic morality that differentiates those organizations. For example
violence and sexuality are the two main motives that these institutions strictly avoid.
The publicity of women as entertainment objects is not advocated, hence, it is not
welcomed (though occasionally women singers appear on the STV Channel). At the
private high schools or dormitories of the éommunity, on the other hand, representation
totally substitutes the explicit dissemination of the faith, as a method of influencing and
changing souls. These schools do not have religious curriculum.'” Yet, the teachers are

expected to be living examples of the religion.

ma’ndlart hayal etmek isteyenler, bu ma’'ndlarin kaynastigi Allah evlerinin manyetik sahasina
girmelidirler.” Giilen, Ibid., p.153.

! Komegoglu, op.cit, p.71.
'2 Thid, p. 78.

3 This point is very often underlined on the STV Channel by the parents of students educated in the
community financed schools.
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“Although we do not talk to our students about Islam they adopt our behaviour, our

tolerance and our feelings and then apply them to their lives, says one of the

1
teachers.”'!*

By the same token, the conservative morality prevails in those institutions. Students are
brought up to be respectful to their traditional and historical background.''” However,
regarding gender relations those institutions display a tacit but apparent puritan Islamic
morality, since these schools are segregated institutions. It is tacit, since segregated
education is justified not on grounds of religion. Rather, scientific arguments are used.

Its is argued that in segregated schools at the high school level educational achievement

is higher.''®

In brief, as the New Social Movements paradigm suggests, the Giilen
Community targets both the self-production of its participant by the reproduction of the
Islamic faith and ethic via alternative private living spheres, and the transformation of

the existing cultural patterns through the politics of influence.

kK

As a conclusion I would like to refer once more to the definition of social
movements, by D. Della Porta and M. Diani, which combines four characteristics of
social movements shared by various scholars. They consider social movements “as (1)

informal networks, based (2) on shared beliefs and solidarity, which mobilize about (3)

114 K smegoglu, op.cit, p. 53.
' fbid., p. 80.
116 yhid.
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conflictual issues, through (4) the frequent use of various forms of protest.”'!” The
Giilen Community displays nearly all the other characteristics of social movements. The
Fethullah Gililen Community is (1) an informal network c'omposéd of student houses,
dormitories, high schools and preparatory schools for the university entrance exam,
Universities, TV and radio stations (STV and Bur¢ FM), a newspaper (Zaman), the
magazines like Sizint1, Fountain, Association of Journalists and Writers, finance and
insurance companies, and hospitals; (2) based on a shared belief in the Islamic faith and
morality, and a solidarity in protecting and disseminating this collective identity;! \jvhlch
mobilizes about (3) conflictual issues such as rupture from the past and the tradition, or
destructive inﬂuence of the Western secular and utilitarian life style; through (4) the
permanent use of a pacifist form of protest, whiph involves the creation of alternative

private living spheres, and the use of various forms of methods of persuasion to convert

people.

"7 Donatella Della Porta and Mario Diani,‘Social Movements, An Introduction, Blackwell Publishers
Ltd, 1999, p.16. _ ,
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CHAPTER THREE —

FETHULLAH GULEN’S PERCEPTION OF SOCIETY and
THE ‘OTHER’

F.Giilen defines community (jamaat) as composed of individuals who share the same
sentiments and ideas.!'® Modern society, however, is composed of diverse
‘communities’ or groups who ‘do not speak the same language’, yet who nied Lto
cohabit. Given that the Gillen Community is a social movement mobilized upon such a
field of diversity and plurality, my questions regarding this chapter are the following:
“How does Giilen perceive the society composed of different life strategies?”, “What is
the status of the ‘other’ in F.Giilen’s interpretation of Islam?” and “What is the ground
of relation with the ‘other’?” By the term ‘other’ I do intend both ‘other perceptions of

Islam’ and ‘other worldviews —religious or secular’.

The theoretical ground of my analysis is the concept of civil society, with
particular emphasis on ‘pluralism’. As indicated in the First Chapter, I used Gellner’s
definition of Civil Society. He defines Civil Society as the “idea of institutional and
ideological pluralism, which prevents the establishment of monopoly of power and
truth, and counterbalances those central institutions which, though necessary, might

. . 19
otherwise acquire such monopoly.”

'® Eviip Can, Ufuk Turu, p.23
% Ernest Gellner, op.cit. pp.3-4.
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Central to this definition is institutional and ideological pluralism. The content
of the notion of Civil Society entails above all the end of uniformity, of monopoly of
political and social organization. In other words, Civil Society is ;:1 terrain where people
with divers lifeworlds are supposed to cohabit. Furthermore the concept of Civil
Society requires the approbation a priori that no one has or claims to have the

monopoly of truth and information.

Accordingly, while investigating the status reserved for the ‘other’ in Giilen’s
interpretation of Islam, I will also be analysing whether the F.Giilen community,
although it has emerged thanks to the pluralist‘ structure of civil society, will naturally —
since it is based on the pillar of fevhid (unity)- intend to transform civil society into a

hegemony that will sweep away diversity within society.

1) Relation with the Infidel (upon the purpose of changing the souls)

It is a religious responsibility that characterizes;. a Muslim’s relations with the ‘other.’
This attitude might be called altruism, for aécording to Giilen the principle aim of
communicating with the other is to help him/her to gain eternal salvation.?’ According
' to F.Giilen, the world needs the messages that the movement will offer, since the world
is overburdened by the problems it faces. So, he calls Muslims to help the world."*' In

his respect, not only does he believe that all sectors of society needs a serious

120 ¥ Giilen, Prizma , p.12.
21 E Giilen, Fasildan Fasila 1T, p.18.
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rehabilitation,'* but also, he says, they (the movement) seek to change the “face of the

world 99123

At first sight, those statements might be considered»as a threat to pluralism. For,
Giilen indicates that they target all the sectors of the society, and aim at changing the
face of the world. Given that a community is the culmination of people sharing the
“same ideas” and the “sentiments”, we could argue that what Giilen intends, in the long

run, is to form a uniform society, which will, in fact, turn into a huge community.
A

What is, then, the status of the ‘other’ whom Giilen addresses as someone to be
helped? The main principle of Giilen’s interpretation, regarding the relations with
people is to accept them as they are, without taking into consideration their sentiments

124 Yet he underlines that this does

and opinions. Because, they are all human beings.
not mean to evaluate the ‘believer’ and the ‘unbeliever’ equally. However, this

‘inequality’ between the believer and the unbeliever is not a clear-cut evaluation;

meaning a believer is not always in a higher status than an infidel. Giilen states that,

“... According to us, the position of the believer and the unbeliever is in proportion to

their proper value”'?

In this statement it is not very clear what Giilen intends by ‘value’. Yet I do infer from

another of Giilen’s speeches that by ‘value’ he refers to the qualities of man; that is,

122 Ibid., p.192.
2 Ibid., p.134.

124 «jysanlarin duygu ve diigiincelerini hesaba katmadan, en azindan insan olmalar asgari‘
miistereginden hareketle kendi konumlarinda kabul edilmeleri sarttir.” Giilen, Fasildan Fasila III, p.6-7

125 «Bizim disiincemize gére inananla inanmayann durumu kend kiymetleri élciisiindedir.”” Came1 &
Unal, op.cit., p. 185. o
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regardless of the religious affiliation, he evaluates people according to their qualities

that correspond to those of a veritable believer.

“The Western thought has many useful aspects. For exarﬁple, systematic contemplation
/ thinking is a quality of a mui’min (believer). In my opinion, every mii’min is not a
believer with all his/her qualities... The one who has such a quality, whether he is a
Christian, a Magian or a Buddhist, has the quality of a mii’min... Allah treat people, at

least on earth, according to their qualitie:s.”126

In this respect, being against individuals and their qualities are t? Wbe
distinguished. According to Giilen in Islam the all creatures are to be loved for Allah.
(El Hubbii fi’lléh). Hate for Allah (EIl-Bugzu li’llah), on the other hand, is oriented not
towards human beings but towards sentiments, thoughts and qualities. Therefore, what
should be hated are not individuals but immorality, kiifiir (infidelity), and the idea of
polytheism.'” In other words, Giilen is against the quality of ‘kuifiir’ (infidelity,

unbelief), and the immorality that emerges as a result of infidelity.'?®

“The attitude against the people whom we call ‘kdfir’ (unbeliever) is, in fact, against
the quality of kiifiir (infidelity, unbelief). It is against the idea of idolatry, against
polytheism, against the immorality that ensues from infidelity. Being against
~ individuals and being against the quality of kdfiir are different issues... You might be
against a bad conduct of a man. Yet this opposition is the figurative aspect of the issue.

What the real aspect requires is to save this person from that bad behavior.”'?

%8 «Bati’li diigiincenin dyle yararly yanlart vardwr ki: Mesela, sistemli diigiinme mil’mince bir sifattir.
Bence her mii’min, her sifatiyla mii’'min degildir... Boyle bir sifati tagiyan ister Hristiyan veya Mecusi
olsun, ister Budist olsun mii’min sifati tasyyor demektir... Allah en azindan diinyada insanlara
muamelesini onlarin sifatlarina gore yapar.” Interview with Nevval Sevindi, Yeni Yiizyil, Agustos,
1997, in Armagan & Unal, op.cit., p. 96.

2T Cameir & Unal, op.cit., p.107.
128 Interview with Giilen, Zaman, 23 June 1999, p. 3.

12 «Kafir dedigimiz insanlara karg: tavir esasen kiifiir sifatna karsidir. Put diigiincesine karsidr,
miigriklige karsidir, onunla birlikte gelen gayri ahlakilige karsidir. Kiifiir sifatina karst olmak bagkadur, -
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That is the point where the relation with the ‘other’ is involved in. Giilen does
not advocate a personal relation with a kdfir (infidel) because of his thoughts, and does
profess that he hates such people (kalben bugz etmek). Yef, he clearly pinpoints that a
believer should be open to dialogue with a kafir.®° In fact, according to Giilen, a
mti’min does not hesitate to communicate with any kind of thought and system. But,
while one of the feet of a mii’min is with ‘seventy-two nations’, the other one should
remain at the center, that is, should rely upon the religious principles. This is the
precondition and the measure of involving in a relation with the ‘other’. For a dialogue
with the infidel could be useful only if the believer has strong ties with the Islamic
principles.”®! It is easy to grasp his logic: The infidel is someone to be converted to
Islam, or in other words, he is someone with some bad qualities that have to be
changed. In this respect, a mii’'min’s relation to him should only be with the aim of

‘changing his soul’.

2) Relation with the ‘Other’ on the Basis of Contextual Circumstances

Communication and relation with ‘the other’ is not based on an abstract, unchanging

model. According to Giilen, the desire to ‘communicate’ ‘with the world should 1ead

sahuslara karst olmak bagkadr ... Insanin bir kétii tavrina karst olursunuz. Bu karsi olma, isin mecazi
yanidir. Hakiki yawi ise, onu o kotii tavrindan kurtarmayi gerektirir.” Interview with Nevval Sevindi,
Yeni Yiizyil, Agustos, 1997, in Armagan & Unal, op.cit., p.87.

139 “Diisiincesinden dolay: sahsen miinasebet caiz olmayan kdfire karsi kalben bugz etmekle beraber,

kendisiyle her zaman diyaloga acik bulunmamiz gerektigini bilmeliyiz.” Giilen, inancin Golgesinde, p.
119.

BY“Onlar her cesit diisiince ve sistemle miinasebete gegmede beis gormezler. Ne var ki goniilleri,
kibleniima gibi hep kendi mihrablarini gésterir” Giilen, Buhranlar Anaforunda Insan, p. 56.
“Mevlana’ya atfedilen bir s6z var ‘Bir ayagim merkezde, dini esaslara bagh, diger ayagim da yetmis
kiisiir milletle beraber..." Esasen bizim meslegimiz de iste bu diigiince ile ézetlenebilir... Elbette herkesle
diyalog iginde olmarun bir élgiisii olacaktir. Insan, ayagni Islami prensiblere baglilik i¢inde saglam
basworsa... bu diyalog faydalidir.” Camc1 & Unal, op.cit, pp.140-141. '
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Muslims to think and act in harmony with the changing conditions while preserving the
essence at the same time.' Accordingly, Giilen professes that their intellectual
reservoir drawing the schema of action is not an abstract model, or an abstract ideal to
be realized in this world. It is the interaction with the ‘actuality’ that forms and reforms
that action plan. Such an interaction is regarded as the only way to achieve success.
Because, he argues that, one who does not take into consideration the differences of

culture ensuing from the change in time and place is behaving against the universality

PRT AERY

of Islam, and is doomed to fail in spreading Islam.

The following passages from different books and sermons of Giilen clearly

summarize his ‘interactive action plan’.

“If you seek to explain something to the world, you have to be in harmony with the

world. In this respect, first of all, we have to get along well with our people; we have

to be in dialogue with our own people.”133

“Qur-intellectual life, our plans and projects are mostly determined by action after the
abridged (condensed) thought (icmali ﬁkir).”134

“Success is granted only to those who know the necessary principles of the pursued

path, and who apply them; who behave in accordance with the conditions of his

era »133

"2 Giilen, Buhranlar Anaforunda insan, p.80.

3 “Eger sizler, diinyaya bir seyler anlatmaya talipseniz, biitin diinya ile uyum iginde olmaniz

gerekmektedir. Bunun yolu da, oncelikle igteki kendi insammizla iyi geg:zmp onlarla diyalog i¢inde
olmaniza baghdir.” F.Giilen, Fasiidan Fasila 111, p. 202.

4 «Bizim fikir hayatimizi, plan ve projelerimizi, icmali fikirden sonra, genelde aksiyon belzrler ‘Eyiip
Can, op.cit., p.15.

B3 «Her tiirlii muvaffakiyet, o yolda gerekli olan prensipleri iyiden iyiye bilip ona gére hareket eden,

devrinin gartlarin idrakle hesapli davranan ... talibliler igin bahis mevzuudur.” Giilen, Yitirilmis
Cennete Dogru, p. 21. .
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“Those who remain ignorant and obstinate in front of the needs and necessities of the

current milieu and the time will be crashed under the cruel treads of time, and no one

will pay attention to their cry.”136

For example, while drawing the schema of action in Turkey, he takes into consideration
the actual tension between the so-called ‘seculars’ and ‘anti-seculars’, and calls his

followers to accept the actual circumstances, and act in a moderate manner.

“If the religious people are thinking of living peacefully in this country, they should
not contribute to the expansion of the conflict by challenging the fragile issues. Peace
in a society can be achieved by mutual self-sacrifice. It seems better to leave some
issues to the interpretation of time. Though the preservation of the essence, of the

fundamental tenets is very important, my heart desires the acceptance of the actual

o 137
process that we live in with its own features.”

Therefore, in contrast to fundamentalist Islamism, which rejects any
reinterpretation and aims at upholding of the faith in its full and literal form,"® Giilen’s
interpretation of Islam seeks a compromise with the living world. Though originating
from the sacred sources in order to protect and transmit Islam, this perception of Islam
is not based on aﬁ abstract model ’\ that excludes re-interpretation and thus other
interpretations; but it is open to experiences, to the cultural accumulation of this world.

Though the doctrine is the basis of his interpretation, instead of pursuing an abstract

B8 “Muhit ve zamanin getirdigi ihtiyag ve zaruretlere karsi lakayt kalan veya inat gosterenler, zamanin
insafsiz paletleri altinda ezilip giderler de feryatlarina kulak veren bile olmaz. ” Giilen, Buhranlar
Anaforunda Insan, p.106.

BT <«“Dindarlar da bu ilkede huzur i¢inde yasamay: diigiiniiyorlarsa, hassas meseleleri kurcalayp kavga
ortanunin biiyiimesine katkida bulunmamalidirlar. Toplumda huzur ve bars, karsilikli fedakarlikla olur.
Baz: konulart zamanin yorumuna birakmak daha uygun gibi goridiyor. Oziin, temel dinamiklerin
korunmasi ok onemliyse de , goniil, icinde bulundugumuz bu siirecin kendine has ozelikleriyle kabul
edilebilmesini arzi ediyor.” Interview with Hulusi Turgut, Sabah, Ocak, 1997, in Armagan & Unal,
op.cit., p.76. - .

1% Ernest Gellner, Postmodernism, Reason and Religion, Routledge, Lbndori and NY, 1992, p.2.
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model of action to be applied under all circumstances, Giilen approves a continual
interaction with the local, the traditional and the national, which also includes the ritual,
hence different interpretations of Islam along with the doctrine. In other words, Giilen

interprets Islam through tradition.

a) Scripture & Tradition

“Tradition” is one of the key concepts of the conservative thought. Yet not all forms of
conservatism display a favorable attitude towards customs and traditions. One bre;f;c}ll‘\'of
conservatism is basically concerned with reclaiming the past. This approach identifies
an ideal in the past —a Golden Age- and seeks constantly to return to this ideal state.
The desire to “turn the clock back” is based upon a simple historical comparison
between the past and the present. Beneath this comparison lies the argument that human
society is in a steady decay, corruption, and only the past —the idealized Golden Age-

can offer a firmer foundation for remodeling the present.'*’

However, what is generally conceived as conservatism is the traditionalist
approach. This approach maintains that every society has its own values, own
traditions, and that history is the repository of accumulated values; it is the collective
memory of the society. Social life is kept going basically by feeling, habit, emotional
attachments, and traditions. And these widely shared, slowly evolved, tested traditions
of behavior represent a type of wisdom, which is available to everyone, and which may

serve society better in its dilemmas and crises. So, it is argued that without traditions
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society would collapse. By the same token, any impatient, violent discontinuity,
aggressive rupture within history, introduced in order to cure “illnesses,” is regarded
only to be destructive and dissolvent of good institutions as well as bad ones. For in

such a condition man cannot inherit, share, or transmit anything enduring. '*°

Fundamentalist, political Islamist movements have the conception of history
defined as decay. For, they idealize a Golden Age in the past when the Real Islarﬁ was
thought to be firmly lived. Fundamentalists claim that Islam has been corruptedky‘ft“he
articulation of local traditions, hence of re-interpretations, to the main doctrine. They
believe that the Reality is one and transcendent. Yet the concept of transcendence
contradicts the actual. Therefore what is in the agenda of the fundamentalist movements
is not the reconstruction of the actual life, but the reestablishment of the one and the

" What they want to do

transcendent Reality which had already been lived in the past.
is to uphold Islamic faith firmly in its full and literal form, free of compromise,
softening, and reinterpretation of diminution. For they presuppose that the core of

religion is doctrine, rather than ritual."*? As Gellner asserts, not only are they “opposed

to alien unbelief, or to bowdlerizing reinterpretation, but (they are) also deeply

1% Andrew Heywood, Political Ideas and Concepts, The Macmillan Press Ltd., London, 1994, pp-289-
290. and David Miller, Janet Coleman and all. (ed). The Blackwell Encyclpaedia of Political Thought,
Basil Blackwell Ltd, Oxford, 1987, p. 52

% On conservatism, David Thomson (ed.), Political Ideas, Penguin Books, London: 1969, pp.119-128.

1 Ali Yagar Saribay, Postmodernite, Sivil Toplum ve Islam: Teorik Bag, iletisim Yaynlar1, Istanbul,
1994, pp. 193-194.

2 Gellner, Postmodermsm, Reason and Religion, Routledge, London and NY, 1992, p.2.
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concerned with countering folk distortions of Islam, legitimate superstitions and ritual

2143

accretions,” " which constitute elements of custom and tradition in a society.

The fact that some fundamentalist Islamist movernénts rej‘ect to view Islam as
tradition leads Orientalists to establish a contradiction as ‘the High Islam versus the
Low Islam’. “Low Islam of saints” is defined as ritualistic, mediation—addicted, ecstasy-
given, hierarchical, and popular. “High Islam of scholars and rulers,” on the other hand,

is scripturalist, puritan, universalist and individualist.'**

According to this dichggo;gy,
High Islam prevailed at the center, and it had been a minority accomplishment of a
privileged group, a form of faith practiced by a cultural elite, while the Low Islam
remained peripheral. Low Islam, at the periphery, is thought of as an escape for people
from their miserable conditions. From that standpoint, fundamentalism led by religious

scholars, and accepting only the scripture as the source could be considered within the

High Islam since fundamentalism is the ‘enthusiastic’ version of High Islam.'*®

However, I would argue that Giilen’s interpretation of Islam does not conform to
this dichotomic separation of the lived Islam. On the one hand, far from a
fundamentalist approach, and ‘inspiring’ of the conservative school, Giilen argues that
a society could be everlasting only if preserves its ties with the philosophy and the
values that it was established and developed upon.'*® On the other hand, he insists on

the preservation of the main tenets of Islam, too. Therefore, Giilen’s interpretation

3 Ernest Gellner, Conditions of Liberty: Civil Society and Its Rivals, Penguin Books, London, 1994,
p.16. (italics belong to me)

1 Ibid., p.23 and 50
5 Sunar, op.cit, p.10.

"¢ Giilen, Buhranlar Anaforunda Insan, p. 87.
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comprises both the features of High and the Low Islam. Though considering the Islamic

‘scripture’ -Quran- the main source of religion, and being based on the scripturalist

147

community of Risale-I Nur Kiilliyati, Glilen does not totally ™" deny the traditiohal

aspect of the religion, which is the Folk or the Low Islam. He explicitly asserts that they
have close connections with the custom and the tradition along with the “Book” and the
Sunna.'*® The Folk Islam, which comprises Sufism, in this respect, is one of the main

bodies establishing the ground for a contemporary interpretation of Islam.

“We have to accept the historical facts. Is it possible to ignore the accumulation
brought by so many saints, religious leaders..., and the ideas that have entirely been

appropriated by the Muslims?”'*

“While the lancet of Book [Quran] and Sunna, that our conscience use continually,
cuts of all our spiritual pains, the written works of muirgids (spiritual teacher) and
miiceddits (who renovates, innovator) with their curing manners that change in
accordance with the era, and the eternal realities within these works, are the remedies

. . . e . 50
that are certainly going to cure our m_|ur|es.”l

Furthermore, Giilen considers Sufism as the spiritual life of Islam and claims that
without being involved in that spiritual life it is impossible to achieve the real

knowledge of religion (yakin), and he asserts that Sufism —the Folk Islam— constitutes

71 do use the word “totally’ because, as indicated in the introduction part, Giilen is against the
organisational form of Sufism, that is, religious orders, rarigat.

148 Eyiip Can, op.cit., p.41.

Y < Tarihi gergekleri kabullenmek mecburiyetindeyiz. Hz. Muhammed (sav.) deryasindan kovasyla,
kepgesiyie su alan su kadar gavs, kutup ve imalarin getirdigi birikimi ve topyekiin Miisliimanlara mal
olmus diisiinceleri bir ¢irpida elin tersiyle bir yana itmek miimkiin miidiir?” Giilen, Inancin Gélgesinde,
p.225.

0 «“picdanmizin elinden diismeyen Kitap ve Siinnet nesteri, biitin manevi yaralarimizi kesip atarken,
aswlara gore degisen tedavi usilleriyle, miirsid ve miicedditlerin eserleri, bu eserlerdeki oliimsiiz
hakikatler de manevi yaralarimizi en kisa zamanda iyilestireceginden siiphe duyulmayan birer ilagtir.”
Giilen, Ibid, p.149. _ -
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one of the corner stones of Islam, beside scripturalist approach.®’ By the same token,
he emphasizes that the Turkish interpretation of Islam has its own features, one of

which is its openness to the mystical life of Islam.

“... (Dhe impact of the socio-economic conditions of a society upon its moral values,
upon its psychological structure, cannot be rejected. The impact of social structure
cannot be rejected. The Turkish nation, due to its aptitude to jtihad (personal

interpretation) did interpret the Book and the Sunna in this manner... Islam, in us, is

open to the mystical life of Islam, along with the Book and the Sunna.”'*?

sl

Therefore, in Giilen’s interpretation scripture and tradition are not contradictory
but complementary aspects of Islam. And this fact —that is Giilen’s emphasis both upon
scripture and tradition- to some extent renders invalid the classical distinction between

High Islam and Low Islam.

b) Change in order to conserve

My initial argument in this chapter was that Giilen, in order to transmit the message of
Islam, seeks a compromise with the lived world. If we consider the intéllectual arena as
a market where divérse life strategies are exhibited, whoever wants his ideology or
worldview to appear appealing, and thus to be appropriated by the masses has to
carefully follow the main trends of the market. The globalization process as a result of
the incredible development of the information technologies rendered this cultural

market very competitive: since the whole world became ‘accessible’. Therefore, if

B E Gillen, Fasildan Fasila II1, p. 26-27

152 <«Bir toplumun ahlakina, psikolojik yapisinin, sosyo-ekonomik durumunun miiessiriyeti inkar edilemez.
Sosyal yanirun miiessiriyeti inkar edilemez. Tiirk milleti ictihada agik yanlari itibariyle, kitab, siinneti,
boyle yorumlamis. Icmar éyle anlamus... Miislimanlik bizde kitabin, siinnetin yaninda Islam’in ruhi
hayatina agik, tasavvufa aciktir.” Eyip Can, op.cit. pp.33,35.
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someone wants to sell his ‘product’ he should adjust it according to the changing

appetites. So does Fethullah Giilen.

While advocating the conservation of the main tenets of Islam —which he calls
abridged (condensed) thought (icmali fikir) he is not against change in Islamic thought.
Edmund Burke’s approach to change could be a guideline to understand Giilen’s

understanding of change and continuity within the Islamic thought.

Edmund Burke, who is the father of modern conservatism, claimed: “We hgve.tfo
change, in order to preserve.” Social progress, according to him, lies in an extension of
values already embodied in the life of society, rather than in some distant goal, whose
realization leads the suspension of things that are actually enjoyed. He is against
revolutionary change, but not change. Gradual, small reform, according to him, is the
best way of a successful change, while preserving the fundamental tissue of the

society. ' 3

Though Burke refers to change in the social tissue, we could adopt the same
argument to Giilen’s interpretation of Islarﬁ, too. If rupture within the cultural
accumulation of a society could be avoided by small reforms, and hence continuity of a
society could be assured; by the same token, the continﬁity of Islam can also be
achieved by small reforms within the Islamic thought in accordance with the changing

conditions of time and space.

** David Thomson (ed.), Political Ideas, Penguin Books, London: 1969, pp.119-128.
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Being someone who aims at the spread and the perpetuity of Islam all over the
world, Giilen, does not hesitate to welcome change in the Islamic thought. On every
occasion Giilen emphasizes his concern for the essential, for the fundamental tenets of
Islam, but he also professes the backwardness of today’s Islamic interpretation and
livelihood vis-a-vis the requirements of the era. So, he views ‘change’ to be inevitable

for the perpetuity of Islam.

“It is a very important problem to re-determine the national direction. Our concern for
the national sentiment, the national ideas, manners, custom, tradition, the Book a;d ;he
Sunna is reserved. But it is a fact that, throughout the changing time, our national
sentiments and ideas could not adapt themselves o the requirements of the era, and
could not display the necessary motivation... In a sense, we are faced with a process of
a mutual setting of accounts and of an agreement with the contemporary era [self-
criticism]. It would be more apt to leave some things to the interpretation of time, but
the protection of the essential, of the founding dynamics is also very important.”154

“Certain ideas should be allowed to flourish. Otherwise, there might be regression in
the actualization of changes and transformations required by the era. If there is no
reform, the reformist spirit disappears, reformists souls do not emerge. However,
especially in our days, where the time passes by very rapidly, and the changes develop
very fast, although we also have to confinue to maintain the fundamental traits, the

: 155
reformist souls are very much needed.”

B <Milli istikametin yeniden tayin edilmesi ¢ok 6nemli bir mesele. Milli duygu, diisiince, orf, adet,
gelenek, kitap, siinnet, ve din ile alakamiz mahfuzdur. Fakat degisen zaman icerisinde, mitli duygu ve
diigiincelerimizin, ¢agin icaplart ile uyum saglayamadigi ve yeterli motivasyonu gosteremedigi de bir
gergek... (B)ir yoniyle ¢agla hesaplagma siireciyle kargi karsyiyiz. Bir seyleri zamanin yorumuna
birakmak daha uygun olacak ama éziin, temel dinamikleri korunmas: da ¢ok onemli.” Eyiip Can, op.cit.
p-41, 43. (italics belong to me) ’

155 “Bir kusim diigiincelerin yesermesine imkan verilmelidir. Aksi halde, ¢aga gore degisim ve
doniisiimlerin yasanmasindan gerileme olabilir. Inkilap olmaz, inkiapgt ruh kaybolur ve inkilapgt ruhlar
ortaya gikmaz. Oysa ki, temel ¢izgilerin korunmast ile birlikte, bilhassa zamavn ¢ok izl aktigl,
degisimlerin ok siiratli gelistigi giiniimiizde inkilapgi rublara ihtivag vardir.” Interview with Nevval
Sevindi, Yeni Yiizyil, Agustos, 1997, in Armagan & Unal, op.cit., p.98.
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According to Giilen, change is not only something desirable for the universality
and perpetuity of Islam, but it is also a historical fact, a natural process that all the
civilizations have passed and will pass through. The motor force of these changes,

according to him, is the interaction among diverse civilizations.

“Throughout time, civilizatioﬁ_s have passed through a vaccination, that the elderly
call ‘telakkuh’... This vaccination was occurred in the Ottoman period, too. So, today
we have a great cultural accumulation varying from cultures of Byzantine, Helen, Hun,
and Hittite civilizations, to the faith, moral and the living styles of Seljuks, Ottomans
... From this point of view, although the architects of thought, the intellectual Wb?ké;*s,
who want to build a new world in the future, may make use of our proper dynamics as
their own sources, they will come across many residuals both from the ancient
civilizations and of the actual events. In fact, Islam is not against such an interaction.
Since, due to the fact that Islam is a universal religion that embraces everybody,
wherever it reaches, it either leaves the principles that are not totally in contradiction

with Islam as they have been, or it absorbs them. !>

Therefore, according to Giilen, Islam does not reject interaction with diverse
cultures and change as long as what is to be appropriated does not contradict with the
main pillars of Islam. In this respect, change and continuity goes hand in hand; since

what is desired is a synthesis of the ‘inherited’ and the actual.

“A real renovation is to develop new and clearer sciences of contemplation by

synthesizing all the values that have been filtered and inherited from the past, with the

16 «“Medeniyetlerin zamann akigt igerisinde, eskilerin “telakkuh” dedikleri bir asilanmadan gegmis
olmalari s6z konusudur ... Bu agilama ve asilanma Osmanli doneminde de yasanmigtir... Dolayisiyla
bugiin bizim i¢in Bizans, Helenizm, Hun ve Hitit kiiltiiriinden, Sel¢uklu ve Osmanli inang, ahlak ve
yasayisina kadar zengin bir birikim soz konusudur. Bu agidan, gelecekte yeni bir diinya inga etmeyi
diigiinen diigiince mimarlari ve fikir isgileri kaynak itibariyle oz be 6z kendi dinamiklerimizi kullansalar
bile, onun iginde gerek gegmis medeniyetlerden ve gerekse hdl-1 hazirda yasanan seylerden bir hayli
altilar bulacaklardwr. Esasen, Miislimanlik da boyle bir etkilesimin karsisinda degildir... Clinkii Islam,
herkesi kucaklayan evrensel bir din olmas: dolayisiyla, geldigi yerde kendine tamamen ters olmayan
kaideleri yerinde oldugu gibi birakir, yerinde oziimser ve kendi biinyesine alir.” Camei & Unal, op.cit.,
p. 143. -
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actual ideas and spiritual knowledge (irfan), while preserving the purity that remains at
the roots, in the seed. Self-renovation is a phenomenon that occurs at the metaphysical

level. It is a renaissance at the level of soul. It is a resurrection while keeping the ties

alive with the sacred (mukaddesat) and history”157

Due to the fact that renovation within Islamic thought is a result of interaction
with the traditional, the local and the actual, pluralism is not an alien concept to Giilen’s

interpretation of Islam.

3) Traditionalist Pluralism

Not to reject the local and the traditional already means not to deny the ‘other’, in other

words, to allow for plurality in society.

According to Giilen, the existence of different ideas is a result of human nature.
It is a result of the intellectual ability and activity of human being. He regards

intellectual diversity as a historical fact.

“Diversity is a natural feature of our society and geography... Anatolia, where different
55158

nations and tribes have lived, is a geography of colors, a geography of richness.
“We have to accept the historical facts. Is it possible to ignore the accumulation
brought by so many saints (gavs), religious leaders (imam) from the ocean of Hz.
Muhammad, and the ideas that have entirely been appropriated by the Muslims? ...

Every natural disposition (mesrep) represents a reality, and substitutes an important

7 «Gergek yenilenme, kok ve gekirdekteki safveti koruyarak, veraset yoluyla ge¢misten siiziiliip gelen
biitiin kiymetlerin, halihazirdaki diigiince ve irfan bugulariyla sentezleri yapilarak daha yeni, daha
berrak tefekkiir ilimlerine ulasmaktir... Kendini yenilemek, tamamen metafizik ¢izgide cereyan eden bir
hadisedir ve ruh plamnda bir a’trzll;tzr Mukaddeslerine, tarihine simsiki baghilik icinde bzr dirilis...
Giilen, Buhranlar Anaforunda insan, pp. 53-54.

138 «Cegitlilik bizim toplumumuzun ve cografyamizin tabii bir boyutudur... Anadolu cegitli kavim ve

kabilelerin yasadig bir yer olarak bir renklilik, bir zenginlik cograﬁ/aszdtr » Camci & Unal, op.cit.,
p.147.
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pillar in its own sphere.. Each community has a different strategic reality.

Furthermore, every individual and every community has a milieu and a cultural

structure; that is the case not only in our country but also in other world nations.”"*

Giilen argues that being against diversity or trying to take measures against the
emergence of diverse ideas means being against nature and historical fact. He wants
those differences to be admitted and to be explicitly professed. For he sees nothing
problematical about diversity with respect to Islam. However, we do come across a
problematical point in his assessment of the ‘others’. While he talks about diversity and
plurality of ideas, he mainly refers to the diversification within Islam, rather than other
worldviews. This is not to mean that he ignores other worldviews or does not include
them within the cultural plurality of the country. However, as I will try to show in the
following paragraphs, his benevolence regarding the plurality, hence, diversity of ideas
mainly covers other interpretations of Islam. What leads me to make such an inference
is the fact that while mentioning diversity Giilen underlines the differences in strategy
or method of dissemination. For example, throﬁgh one of his speeches he asserts that in
Turkey many differences of thought have emerged. Yet he immediately adds that within

such a wide spectrum of ideas, some differences of ‘line and pattern’ are very normal

9 «“Tarihi gergekleri kabullenmek mecburiyetindeyiz. Hz. Muhammed (sav.) deryasindan kovasyla,
kepgesiyle su alan su kadar gavs, kutup ve imalarmn getirdigi birikimi ve topyekiin Miisliimanlara, mal
olmus diisinceleri bir ¢irpida elin tersiyle bir yana itmek miimkiin miidiir?... Her mesreb kendi
sahasinda bir hakikati temsil edip, mithim bir riiknii ikame etmektedir... Her cemaatin stratejik realitesi
baska baskadir. Ayrica her ferdin ve cemaatin bir muhiti ve sahip oldugu bir kiiltiir yapist vardir; bu
yalmz bizde degil, diger dinya milletlerinde de boyledir.” Giilen, Inancin Gélgesinde, p.225.
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and should be welcomed as beneficial.'® The following passage is another example for

the same sort of emphasis.

“Characters and ideas will be different. To take measures against this means being
against the human nature, against nature and historical facts. The real problem is that
the borders of the just and the reality should not be forced and should not be hurt; that
the differences of thought and method should not reach and push the essentials; that

there should not be deviations of intention and aim; and that the just opportunities and

means should not be substituted by unjust ones.”"®"

Therefore, by “differences” Giilen particularly means divergence of ‘stratééy;ﬁof
dissemination of Islam. His attitude vis-a-vis those differences is to encourage his
followers to appreciate everyone who serves Islam, regardless of the character of the
person involved or the degree of his/her service.'®* For he asserts that Islam is a divine
system that embraces everybody. It is a system that welcomes everyone regardless of
one’s character, sentiments or religious affiliation (sect). He also emphasizes that Islam
has been rendered too rigid, and confined to a narrow frame causing the perception that
Islam has no allowance for the liberty of life of the ‘other.”'®® As a fesponse to such
attempts of rigidity, 'he asserts that no one should interfere with or criticize other ways

of service (dissemination of faith).

10 “Ulkemizde pek cok diiiince farkltltklarl dogmustur. Bu kadar genis yelpazede bazi ¢izgi ve motif
Jarkliliklarin da gayet normal, hatta bir yoniiyle de faydalt kabul etmek icab eder.” F.Giilen, Prizma, p.
45,

181 «pfesrepler ve diigiinceler farkiilik gosterebilecektir. Bunun éniine gegmek, fitratin, tabiatin ve tarlhz
gergeklerin Oniine gecmek demektir. Asil mesele, hak ve hakikatin cidarlarinin zorlanmamasi,
grselenmemesi, diisiince ve metot farklilklarimn usule, yani esaslara varip dayanmamasi, maksat ve
gayede sapmalarn olmamas: ve hak vesile ve vasitalardan vazgecip batll vesilelere sapilmamasidir.”
Giilen, inancin Gélgesinde, p.225.

162 Giilen, Prizma, p.213.
163 £ Giilen, ibid.
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“There might be different systems of service. Some establish schools of Quran, others
may be involved in conversations at mosques, and others again may give lectures about
Sufism (fasavvuf) ... Everyone should mind only his own business. Everyone should
be welcomed as he/she is. Since I consider the works targeting education and culture
more useful, I try to direct people who want to work for thé community towards that
path.”'%*

“Although others label us as “the media empire”, we have preferred the means of
media that is composed of TV, radio, newspaper and magazines as a way, as a method
to serve our religion. They, also, are pursuing another path... At this stage, it is
appropriate neither for us nor for them to criticize or slander because of the differences
of the chosen methods... Now... shall we say “Are the carsaf (women’s outdoor
overgarment) and salvar the fundamental pillars of the religion, are they amoug itie
principles of faith that you are building everything on them?” No... Everyone has
found a way apt to his thoughts and in accordance with his/her natural aptitude and
capacity, and everybody is continuing and should continue the service in- that

55165
couloir..”

It is obvious that Giilen is not against plurality with respect to the diversity of
interpretations and of the methods of dissemination of faith. Furthermore, he expresses
the main requirement of the existence of civil society, which is ‘approbation a priori
tha( no one has or claims to have the monopoly of truth and information’, as a principle

of the relation with other groups within Islam.

14 «Degisik hizmet sistemleri olabilir. Birisi Kur’an kursu acar, bir baskasi camide sohbet eder, daha bir
baskasi da tasavvuf adina ders veriyor olabilir... Herkes kendi igine baksin. Herkesi oldugu gibi kabul
etmek gerekir. Ben eZitime, kiiltiire doniik hizmetlerin daha yararl oldugunu gordiigiim igin himmet
edecek insanlart elimden geldigince bu tarafa yonlendirmeye ¢aligirim.” Interview with Nuriye Akman,
Sabah, Ocak 95, in Armagan & Unal, op.cit., p. 39.

165 «Bagkalart medya imparatorlugu adini taksalarda biz TV, radyo, gazete, dergilerden olusan basin-
yaym yoluyla dinimize hizmet etmeyi bir yol, bir metod olarak benimsemigiz. Onlar da farkli bir yol
tutturmus gidiyorlar... Bu agamada ne bizim onlara, ne onlarin bize benimsenen metod farkliliklarindan
dolayi ta’n ve tegnide bulunmalar: yakisik alir... Simdi... biz de tutup séyle mi diyelim: ‘Carsaf veya
salvar dinin asli unsurlarindan mi, iman esaslari arasinda midir ki her geyi onun iizerine bina
ediyorsunuz?’ Haywr ... Herkes kendi istidat ve kabiliyetleri dogrultusunda, diisiincelerine uygun gelen
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“Everyone who loves Allah and His Prophet should be loved and treated with great
~ respect because of Allah and His Prophet. No one should say ‘only my way is the just
way’, but others should be allowed to exist, too. A Mii'min (believer) can say that ‘my
method is just, good, beautiful, right and it hits the right mark,” but he cannot say

‘Only my profession, only my way is just (hak)’ 166

“Religion will display its real identity... Those who seem bigoted, rigid, who do not

allow or who are not thinking of allowing anyone else within the religion except

themselves, perhaps, will be crashed under their own thoughts.”'*’

The benevolence and tolerance towards different groups within Islam has two
main legitimization grounds: a substantial —religious— and a pragmatic ground. What
leads Giilen not to criticize and intervene with other Islamic groups is first of all a
theological neglect originating from the Quran. He quotes from the Quran the following
verse: “Deal with yourself, others' different manners should not busy you”.'® The

other one is a more pragmatic concern.

“The methodological differences in revitalization; the difficulties of compromise with
respect to the novelties that penetrated into the intellectual and cultural life of our
nation during the last two decades, about which should be preserved or got rid of;‘ the
differences of manner and method in inspiring a new soul to the society; the
differences of views about how to carry the past with all its vital dynamics into the

future. All these factors seem to bring us problems along with hope. Therefore, while

veri bulmug ve o kulvarda hizmetine devam ediyor, devam etmeli de. Mesrebinin muhabbeti ile yagsamalt,
baska mesreplere dil uzatmamalr.” Giilen, Fasildan Fasila I, pp.95-96.

168 « 4llah’1 ve Resilii'nii seven ve anlatan herkes, Allah ve Resilii'nden étiirii sevilip tebcih edilmeli,
muhterem bilinmeli ve kendisine saygi duyulmalidir. ‘Sadece benim yolum haktir’ demeyip, baskalarina
da hayat hakk taninmalidir. Mii’min, ‘Benim megrebim, usuliim haktir, hostur, giizeldir, dogrudur,
isabetlidiv’ diyebilir; ama ‘Sadece hak benim meslegimdir, benim megrebimdir’ diyemez.” Giilen,
inancin Golgesinde, p. 230. (italics belong to me)

"7 «Din kendi gergek hiiviyetini ortaya koyacaktir. .. Bu bagnaz gibi, kat: gibi goriinen, kendilerinden
baska kimseye din icinde yer vermeyen, vermeyi diisiinmeyen insanlar, bunlar da belki kendi diisiinceleri
- altinda kalacaklardr.” Interview with Ertugrul Ozkok, Hiirriyet, Ocak, 1995, in Armagan & Unal,
op.cit.,, p.24.

'8 Interview with Oral Calislar, in Armagan & Unal, op.cit., p.70.
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walking towards the future as a whole nation, tolerance will be the most powerful gun

against the handicaps that ensue from the differences and the difficulties of

compromise.”'®

From that point of view, intolerance, or a total réjection of other perceptions
might create obstacles for the movement. Tolerance, in this respect, is a means to keep
the way clean; that is, tolerance means not to irritate and activate the already existing
tensions or not to create new ones. This is the only way to assure security and peace,
which are the most important factors for a veritable functioning of the strategy f’f ‘:[he

Giilen Community, which is the dissemination of Islam through persuasion.

With regard to the attitude towards people of other religious and secular
affiliations, the fundamental attitude is tolerance, too. According to Giilen, tolerance
does not mean to be influenced by others’ ideas and to join them,; it is to accept people

in their own status, and to try to get along well and to cohabit peacefully.'”’

The fact that Giilen’s teaching is not an abstract model but open to experiences
of this world, leads Giilen to encourage his followers to look for similarities rather than
differences in their ﬁlations not only with religious but also with secular movements. In
this respect, Giilen introduces the concept of ‘the least common concerns’. He tries to

find out certain common concerns even with a Marxist. For example, he argues that it is

' <« Derlenip toparlanmadaki iislup farkliligi, son bir-iki aswrdir milletin diigiince ve kiiltiir hayatina giris
yeniliklerden hangilerinin atilip, hangilerinin alinacag) hususundaki mutabakat zorlugu, topluma yeni
bir ruh iiflemedeki usul ve metod ayriigi; gegmisi biitiin hayati dinamikleriyle gelecege tagimadaki
miilahaza nitanslary, dolu dolu iimitlerimizin yaninda, bize stkintili giinler de yaratacaga benzer... Iste
bitin bir millet olarak istikbale yiiriirken, her kése basinda oniimiizii kesmesi muhtemel ayrilik, farklilik
ve mutabakat zorluklaridan kaynaklanan handikaplara karsi en tesirli silabumiz, en saglam siginak ve
tabyamiz da hosgorii olsa gerek...” Camei & Unal, op.cit, p. 189.

10 «Hoggorii bagkalarnin tesirine girerek onlara iltihak etmek degil, bagkalarin kendi konumlarmda
kabul ederek, onlarla ge¢inmesini bilmek demektir.” Camc1 & Unal, op.cit, p. 181.
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possible to find out common concerns with the Marxists living in Turkey on the ground

of ‘national issues’.

“Rejection of divinity and the perception of religion as opium... are not issues to be
despised. But their sensitivity about the national affairs, ... about the continual
exploitation of the country by diverse nations, is very important. Even their struggle

for an independent nation in political, economic, cultural and legal spheres should be

taken into consideration in the name of the “least common concerns.” '"!

Giilen idealizes the period of the lifetime of the Prophet Muhammad called
‘Asr-1 Saadet’ (The Era of Felicity / Prosperity), as the zenith of tolerance.'” 'E;e;xct
of Medina (Medine Vesikast) is regarded as the proof of the fact that tolerance
originates from the religious sources; The Quran and the Sunna.'” The Prophet
Muhammad after migrating to Medina concluded a legal and social contract among the

Medinian people which were composed of both Muslims and Jews. By this act,

religions other than Islam were also allowed to be freely practiced.

According to Giilen, toleration meets its limits when there is an act which

infringes one’s liberty.

“To accept everyone with his own convictions, thoughts, in his actual situation. That
one thinks in this manner, and behaves in that manner, this one thinks in this manner,
and behaves in that manner. If his ideas and conducts do not disturb me I should

tolerate him... Some may be thinking under the influence of Marx’s philosophy, or

" “fnkdr-I Uluhiyet ve dinin bir afyon gibi goriilip algilanmas... kiigimsenecek seyler degildir. Ama,
onlarin milli meselelerdeki duyarlihigi ve iilkenin somiiriiliip geri birakilmas: ... degisik milletler
tarafindan siirekli istismar edilmesi mevzusundaki hassasiyetleri ¢ok onemlidir. Su ana kadar siyasi,
iktisady, kiiltiirel, ve hukuki planda ‘hiir bir millet’ olmamiz icin kavga vermeleri bile asgari miisterekler
admma degerlendirilmesi gereken seyledir.” Giilen, Fasildan Fasila 111, p.201.

12 Camc1 & Unal, op.cit, p.174.
1 Camer & Unal, op.cit, p. 179.
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some may be Leninist.... The only thing is-that they should not set limits to my

libertyaal74

We have seen that Giilen welcomes not only the. differences of interpretation
within Islam, but also other religions and ideologies that already exist within society,
and that he seeks a compromise with each of them upon the least common concerns.
Toleration, in this respect, is viewed as an obligation. For he says, “we have to learn to
get along well with everybody and to unite upon the least common concerns, and we
have to apply them.”'”> The main reason of this obligation seems to be a theélzgi‘cal
principle; which is vahdet (unity). However, the principle of vahdet renders the issue of

pluralism problematical in the long run.

“If the people who have nourished from the same source, and who passed through the

same up bringing cannot come to an agreement among themselves, how will the people

who offer the message of vahdet (unity) to a huge world be successful?”'"®

Had not I taken into account Giilen’s considerations of society, [ would easily argue that
the concept of vahdet referred to compromisé and a peaceful cohabitation within the
society composed of people of diverse ideas and sentiments. However, Giilen’s ideal
society is a unified entity. Since this is a very crucial point, I would like to directly
quote from two different speeches of Giilen, where he expresses his conceptualization

of society,

" “Herkesi kendi kanaatlart, kendi diiginceleri igerisinde, kendi durumuyla kabul etmek. O soyle
diigiiniir, sdyle davranmr, bu béyle diigiiniir, boyle davranir. Onun diigiince ve davranist beni rahatsiz
etmiyorsa, ben onu hog gérmeliyim... Kimileri Marks i felsefesinin tesirinde diigtinebilir, kimileri ise
Leninisttir... Elverir ki, benim hiirriyetime bir had koyucu olmasin, beni iz’a¢ edici olmasmn.” Eyiip Can,
op.cit., p.114.

' Giilen, Fasildan Fasia, p. 111.
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“A society, which has come together through the union (uniformity) of sentiment,
thought and imagination, and which has achieved the maturity of soul as a result of the
same training, is in a veritable order and is promising. However, the crowds who have
grown up with different ideas and remarks, and who have not\ passed through a good
training is a collectivity of turmoil and disorder / trouble in which greed, hatred and
disgust go the rounds.”"”’

“A nation that is composed of individuals who have different ideals and who pursue
separated ways; along with its government, which is the mirror of the nation, will
always totter, will fall into instability, will lose its way, and then will totally be swept
away as a result of diverse paradoxes... The strength of a nation and of a state dépehds
first upon the liveliness, excellence and activity of its composing parts which are the

individuals and the families, and then upon their union around a unifying ideal.”'™

These two passages about the ideal society seem to have authoritarian motives
that contradict Giilen’s benevolent attitude towards plurality within society. For, in
these statements, what is intended is a consensually based society rather than a
compromised based one. While compromise means to come to an agreement upon the
least comrﬁon concerns in order to live> peacefully,A consensus involves a uniform
agreement. Since it.is nearly impossible to come to a uniform agreement within the

society such an ideal might comprise authoritarian intentions.

Y76 « 4yn1 kaynaktan beslenen, ayni terbiyeden gegmis insanlar eger uzlasamiyorsa, koskoca bir diinyaya
Islam "t vahdet mesajint sunan insanlar bu mevzuda nasil basarui olacaklar ki...” Giilen, Fasildan
Fasila, p. 111.

"7 “Duygu, diigiince, tasavvur birligi ile bir araya gelmig ve ayni terbiye ile ruhda kemale ermis bir
toplum, fevkaldde bir nizam iginde ve istikbal va'd edicidir. Farkli diisiince ve miitalaalarla gelismis ve
iyi bir terbiye gormemis yiginlar ise, iginde ihtiraslarin, kinlerin, nefretlerin kol gezdigi bir kargasa ve
huzursuzluk toplulugudur.” Giilen, Buhranlar Anaforundan Insan, p.69.

'8 «Fertleri ayrt ayr1 ideallere goniil kaptirmug, ayri yollara diismiis bir millet ve o milletin endan aynast
sayilan hiikiimet, daima sendeleyecek, istikrarsizlifa diisecek, giipegiindiiz yolunu saswracak, sonra da
gesit gegit paradokslarla biitiin biitiin agvwup gidecektir... Bir millet ve bir devletin saglamligi, evvela onu
meydana getiren fert parcalarimn, aile izotoplarinin canli, ceyyid ve aktif olmalaring, sonra da bunlarin
biitiinlegtirici bir ideal etrafinda birlesmelerinde aranmalidir.” Giilen, Buhranlar Anaforundan insan,
p.107 :
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There is another problem with his understanding of plurality. Though Giilen do
not reject the existence of diverse ideas and associations unified around those ideas
within the society, he has a very negative attitude towards movements that are involved

in any kind of protest against the state.

“Very negative propaganda means injuring the state... Throughout my life I have been
against provocation and boycott. And from now on as much as I can I will continue to

be against it. 17
The fact that Fethullah Giilen is against any kind of protest movements targetifig the
state renders problematical his perception of the associations and organizations of the
civil society. Yet, due to the fact that the Civil Society is conceptualized as the
countervailing domain vis-a-vis state authority, it is inevitable for a veritable soéial
movement to address any kind of protest against the states on the basis of its normative
identity.

However, not only does the Féthullah Giilen Movement display no explicit
protest character, but also Giilen, himself, is against any kind of protest movement
targeting the state.

“In our country, certain Civil Society organizations sometimes come together under
diverse names and titles, and they convey their opinions and ideas that are in a sense in
the character of 'a memorandum, to the head of the stﬁte,'to the prime ministry and to
the army; and they want to use these statuses in behalf of their own ideologies... In
fact, their legal positions before the law should certainly be determined. Are they in a

position to order or dictate something to the legislative, executive and judiciary

" «“Cok menfi propagandalar devleti darbelemek olur. Devlet ¢ok énemlidir, devletsizlik anarsi dogurur,
deviete itimat olmazsa degisik kargasalar gelebilir. Islam'da kargasa, boykot, anargi olmussa bunu
Hariciler yapmiglardir. Boyle bir seyi Ehl-i Siinnet yapmamigstir... Hayatim boyunca provokasyona da
boykota da kars: oldum. Bundan sonra da elimden geldigince karst olmaya ¢alisirim. ” Interview with
Ertugrul Ozkok, Hiirriyet, Ocak 95, in Armagan & Unal, op.cit., p.32. -
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institutions of the state, or not? State officials should never allow anybody, any
institution —whatever their ex-posts are— to commit such disrespectfulness. We want to

believe that we are living in a democratic milieu. We have difficulties to understand

- . . . 180
such militant attempts in a democratic environment.”

This does not mean that the followers of Giilen do not form a social movement.
On the contrary, they include many features of a social movement. But what is not very
clear is their view of other associations or organizations within civil society. On the one
hand, Giilen accepts plurality within society —he even advocates accepting and
communicating with a Marxist by trying to find least common concerns. But on the
other hand, he displays a negative attitude tow&ds the movements that express
themselves through protest methods. For example, when a protest movement directly
targets the state, he even goes as far as to call the manifesto of the movements a
memorandum, and against democracy. That is an attitude against the spirit of the
concept of civil society. If we look from the standpoint of the theory of secularism, sﬁch
an attitude disturbs the principle of separation of the state and the civil society.
Because the Civil Society is considered to be a countervailing domain vis-a-vis the
monopolistic intentions of the state. But by trying to protect the state against critics and
protests coming from members of the civil society, he, in fact acts contrary to his

struggle. This is because he weakens civil society, which is the terrain of the

180 «TJtkemizde bazen bir kisim sivil toplum orgiitleri, ¢esitli nam ve unvanlar altinda bir araya geliyor ve
cumhurbaskanliging, bagbakanhig, askeriyeye, bir anlamda muhtira nevinden goriis ve diigiincelerinin
iletiyor, bu makamlari ideolojileri hesabna kullanmak istiyoriar... Aslinda bunlarin kanunlar
karsisindaki hukuki konumlarinin mutlaka belirlenmesi lazim. Bunlar devletin yasama, yiiriitme ve yargt
mevkiinde bulunan kurumiarina bir geyler emretme veya dikte etme konumunda mi, degil mi?.. devlet
vetkilileri, Tirk toplumunun gézlerinin icine bakarak baka hig kimsenin, hi¢hbir kurulugun —eski gorevieri
ne olursa olsun- boyle bir saygisizitk yapmalarina izin vermemelidirler. Hiir ve demokratik bir ortamda
yasadigimiza inanmak istivoruz. Demokratik bir ortamda boyle militanca ¢ikiglart anlamakta zorluk
gekiyoruz.” F. Gillen, Fasildan Fasila IIL., p.174-175. ‘
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mobilization of social movements vis-a-vis the state. However, it is not a hazard that he
tries not to irritate the political authority; on the contrary is a strategic attitude. Yet, this
strategic attitude should not be taken as takiye; it is already the ﬂature, the real identity
of the movement: Due to its method, the movement has to be in behalf of the state. We

will explore this point in the next chapter.
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CHAPTER FOUR - FETHULLAH GULEN’S

PERCEPTION OF STATE and SECULARITY

We have already seen that secularity defined as the separation between state and
religion supposes a separation more fundamental between state and society that implies
the constitution of a modern state charged with attaining the general interest, and
formation of a Civil Society where individuals freely pursue their particular intérests.
This separation is an essential condition for the existence of secularity as a feature of
the state. For, if secularization designs separation between state and religion, it
supposes, on the one hand, that the modern state be totally constituted, by liberating
itself from all religious ascendancy. On the other hand, secularization supposes also that
there is a veritable civil society, independent of the state, and leaving a total liberty to
religion. Hence as one of the human rights, religious liberty is to be exercised in civil

society.

However, in order to be a modern state, liberated from all religious ascendarncy,
religious communities, as part of the pluralist character of civil society, expressing and
living their faith, are supposed not to explicitly or implicitly seize political authority,

and, thus, not aim at a holistic transformation of society from above.

In the previous chapter, I have examined Giilen’s perception of civil society,
through analyzing his understanding of the ‘other’ and of plurality, and his attitude
towards the methods used by other social movements. The main problem I have come

across in drawing conclusions concerning the compatibility of Giilen’s teaching and the
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concept of Civil Society appeared to be his negative attitude towards the movements
that make use of any kind of protest against the state. This is an obstacle before the
strength of the civil society, which is supposed to be the teérrain of the free exercise and
the protective shelter of any kind of social movement, including religious ones, vis-a-
vis the state. In other words, such an attitude renders the components of the Civil

Society more vulnerable to the monopolistic impositions of the state.

From that standpoint, in this chapter I will try to understand, first, why Giilen
prefers to ‘protect the state’ against the critics and protests of Civil Society instead of
strengthening its terrain of exercise; and second, I will try to show if Giilen is content
with disseminating Islam through civil methods, but does not aim at political ones in
the long run. In other words, the question is to reveal if Gtilen and his followers have
any ifnplicit purpose of seizing political authority and establishing religious rule in
order to change society by proscriptive legislation that means the end of secularity of

the state.

Before discussing Giilen’s teaching with respect to state-religion relations, first, I

would like to analyze how he perceives the state.

1) A Hobbesian Perception of the State

Fethullah Gtilen, in his writings and speeches displays a Hobbesian perception of the

state. Central to his perception is a comparison between the existence and the absence

of a political authority.
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Hobbes conceived man living origiﬁally in a state of nature without the benefits
of government. In this state, the individual egoism and the goal of self-preservation
controlled all the actions of man, who hence existed in a perpetual “war of everyone
against everyone.”'®! While Hobbes labeled this situation the “state of nature,”
Fethullah Giilen, using a different terminology, defines any stateless situation as
anarchy, and argues that it is characterized by a clash of different perceptions /

interpretations, and of disorder and insecurity.

R
“Statelessness means anarchy. Statelessness means disorder. Statelessness is the fight
of different understandings. Statelessness is instability... From this stand point, we

must prefer between having a state or not.” 182

Giilen’s preference is for living under the state authority, regardless of whether

it is democratic or not.

“I can say that I prefer the most anti-democratic state to statelessness.”'®>

At first sight, it seems that Giilen has a secular attitude regarding the existence
of a political authority/state. His argument is secular, for he does not put forth an
assertion claiming that men live under the state authority because God wanted them to

live so. Although, according to Giilen, the will of God constitutes the precondition of

1 Thomas Hobbes, Leviathan, ed. by Macpherson, Penguin Books, 1985, chap. XIII, p.183-188.

82« Devletsizlik kargaga demektir. Devletsizlik nizamsizlik demektir. Devletsizlik degisik anlayislarin
birbiriyle vurusmasy, yaka paga olmasi demektir. Devletsizlik istikrarsizlik demektir... Bu agidan
devietsizlik mi devlet mi tercihini yapmak mecburiyetindeyiz.”> Can, op.cit. p.135.

'8 < Ancak en anti-demokratik devletleri dahi devletsizlige tercih ettigimi séyleyebilirim.” Interview with
Oral Caliglar, Cumhuriyet, Agustos, 95, in Armagan & Unal, op.cit., p. 66.
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all human activities,184 his argument is based on a concern for security and order; that
is, he prefers to live under an already established state authority, rather than to destroy

it, and to re-establish a new one based on religious values."

Why is it preferable for him to live under an already existing state -a secular
state authority-, rather than to destroy it? The reason is such an attempt would

contradict the aim of the community and with its method to achieve this aim.

a) A Religio-Pragmatic Approach to the Existence of the State
F.Giilen talks about the “necessity” that can be interpreted as the aim of the movement:

“As a nation, we have to solve our problems of education, and spread our culture to the

cultural life of the humanity'”185

“The world is in urgent need of the messages we offer. Today the world is over-

burdened by the plurality and magnitude of its problems. So let’s help the world.”'*

It is obvious that by the term ‘our culture’ Giilen refers to the Islamic culture. ‘To
spread Islamic culture all over the world’ might be the aim of both a radical and a
moderate Islamist group. What differentiates them is the method they pursue to achieve
this aim,; the dissemination of the faith through persuasion' (te_blig) ai)plies to the Giilen

Community. This point is of crucial importance to the understanding of Giilen’s

% “Hemen her seyin Cenab-1 Hak ' litfii, bereketi, ve inayetiyle oldugunu kabul etmeli ve boylece hem
sirkten kurtulmali, hem de bencillik adina nefsimiz igine pompalayacag: vehimlerden uzak kalmalyiz.”
F. Giilen, Prizma, Nil AS., Izmir, 1996, p.3 .

185 “Milletge egitim problemlerimizi gazmek ve topyekiin insanligin kiiltiir hayatina kendi kiiltiiriimiizii
hdkim kilmak mecburiyetindeyiz.” ibid, p.59. '
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perception of the state. According to Giilen’s interpretation of Islam, teblig, meaning
the dissemination of faith through persuasion, is the main, in fact, the only method to

spread Islam to the civilized world.

“Perhaps for a certain period, violence used to be a method or a way, but the time has
invalidated it. Now the prevailing principle is ‘victory over civilized people is reached

through persuasion’. 187

Therefore, according to Giilen, violence is totally out of question as a method to spread
Islam. He admits that in the past some people have been usiﬁg this method. Yéet‘,&he
asserts that the right result could be achieved only by the right means. Accordingly, he
concludes, whatever is achieved by violent means will inevitably collapse. The
following passages are quotations from his speeches where he expresses the

incompatibility of Islam and violence.

“In order to fulfil this obligation [irsad] in accordance with its technique, it is the
property of the Mohammedan path and very important for us to pursue the right means
to get the right results... It is an infidel’s quality to consider Iegitimaté every
opportunity that would lead to the result, and to seek the result with false [bati/]
-means. .. Peaée (huzur) cannot be achieved with disorder and trouble. The way to
improvement and to peace of the souls passes through penetréting the souls and
through following the path of the Lord of Souls [the Prophet Muhammad]. It is the
characteristic of those who aim to penetrate the souls, to not be able to find time to
cause enmity due to dealing with friendship, being a defender of peace and order, and

keep aiding the security forces and the army. Our duty is not to criticize insults,

18 “Diinyamn bizim sunacagimiz mesajlara ¢ok ihtiyact var. Bugiinkii haliyle diinya, iizerinde tasidig1
problemlerin agirligindan ve ¢oklugundan dolayt iki biiklimdiir... O halde gelin diinyanin imdadina -
kogalim” Giilen, Fasildan Fasia IIi, p. 118.

187 «Bolki bir dénemde siddet kullanma bir metod ve bir yoldu ama, zaman onu neshetti. Artik,
‘medenilere galebe ikna iledir’ diisturu hitkiim-fermd.” Giilen, Prizma, p.25 (italics belong to me)
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corruption and sins of people, but on the contrary, it is to examine our own souls and

to worry about fulfilling our duty'”188

“In Islam there is no place for violence, harshness and .fanaticis&m.”189

“From this time on, any balance that is desired to be established by volatile acts will
collapse very soon... and the first to be smashed under the ruins will be those

responsible of this evil.”!%

“It is obvious that you could not and cannot achieve anything by violence and bad
temper. It is needless to emphasis that when you knock the doors with love, respect
and affection to the paths of dialogue are opened and that you can have the opportunity

to explain the values that you represent.”lg]

“It is not enough to tell that you are a defender of love, affection and peace... The

main problem is to realize such beautiful words in the real life, and to be able to

represent them.. 192

As seen in the above-cited passages, Glilen constantly emphasizes how far they
are from violent methods, and how necessary it is to have affection and dialog with
respect to representing, explaining and spreading Islam. Giilen’s perception of state, his

preference for any kind of state authority to anarchy and disorder, becomes more

88 «By vazifeyi teknigine uygun eda edebilmek icin hak neticeye ulasmay: yine hak vesilelerle ta’kip
etmek, Muhammedi yolun hususiyetidir ve bilhassa bizler icin gok dnemlidir. .. Neticeye gotiiriicti her
vesileyi miibah gormek ve bail vasitalarla netice aramak kéfirce bir sifattir... Huzursuzluk gikararak
huzur saglanmaz. Gowiillerin saléh ve huzur, goniillere girmekten ve Géniiller Sultani’min hareket
tarzina tabi olmaktan geger. Muhabbetten husumete vakit bulamamak, sulh ve asayigin miidafii ve
muhafizi olmak ve emniyet kuvvetleriyle Mehmetgigin yardimcisi olarak kalmak, goniillere girmeyi dert
edinenler icin ¢ok onemlidir. Bizim vazifemiz baskalarin kiifiir, daldlet ve giinahlarimn kritigini
yapmak degil, bilakis kendi nefislerinizin muhasebesini yapip, vanfemm hakkwla eda edebilme
kaygisidir.” Giilen, Inancin Gélgesinde, pp. 212-213.

189 “Islamiyet 'te sertlik, hustinet ve bagnazlik yoktur.”Camci & Unal, op.cit., p.105.

0 «“Bundan boyle kaba kuvvet kullanarak kurulmak istenen her denge kisa bir zaman sonra yikilacak, ...

ve ykilan o enkazin altinda, oncelikle o belay bagimiza musallat edenler kalacaklar.” Giilen, Prizma I,
p45.

Pl <Sertlik ve hir¢inlikla bir yere varilamayacag ve varilmadigr ortadadir. Sevgi saygi ve muhabbetle —
kime ait olursa olsun- kapilarin tokmagina dokunuldugunda diyalog yollarimn agldigi ve insanlara
temsil ettiginiz degerleri anlatma imkan: dogdugu izahtan varestir.” Camct & Unal, op.cit., p.140.
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underétandable when we take into consideration the nature, identity and method of the
movement: The existence of a state authority, by assuring order and peace, provides the
movement with the minimum requirements of a milieu appropriate first of all to live
and represent Islam. As we have seen in the previous chapters, self-transformation
through reproduction of the Islamic faith and ethic by creating alternative priv'ate
spheres is one of the defining features of the Giilen Community. A less democratic state
might confine this liberty to a very narrow sphere; to the private lives / to the
conscience of individuals, yet by guaranteeing the liberty of life, it gives the béi;e;;ars
the chance to live their faith at the very subjective level. As the degree of democracy
rises the liberty to represent the religion in the public sphere or to explain and

disseminate it to the ‘outsiders’, hence to persuade them to convert to Islam becomes

available. But all is guaranteed by the existence of a regulator political authority.

Therefore, though at first sight we had the impression that Giilen had a ‘secular’
and ‘utilitérian’ concern for ‘security’ and ‘order’ in defending the existence of a state
authority, after penetrating into Giilen’s ideas it would be difficult to argue that Giilen’s
concern for order is purely secular. I would rather claim that it is a religio-pragmatic
approach. For, while he is aiming at preserving order and peace of the country, he is not
going out of a religious perception of the world, since in reality he is targeting a

peaceful atmosphere to live and spread Islam.

12 “Muhabbet fedaisi ve sulhun temszlc:s: oldugunu soylemek yeterli degildir. .. Asil mesele 0 guzel sozik
hayata ge¢irip temsil edebilmektir...” Cam &Unal, op- cit., p.133.
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b) Absolutism?

If the essence of Giilen’s argument is based on a Hobbesian understanding of the state,
the question to be raised is whether this understanding has absolutist implications as

concluded by Hobbes.

According to Giilen, the state is to be valued as an entity in itself; but this does
not necessarily mean, he asserts, supporting the actual regime/system or the leaders.

There might be points regarding the actual system that a Muslim does not agree with. !

“For every issue we have to be moderate. It is a virtue to avoid exaggeration. [ am not
saying that I do support the unjust / unjustifiable actions of the state or of someone

else... Yet I can say that I prefer the most anti-democratic states to statelessness. From

this standpoint, I am against the abrading and despising of the meaning of the state.”!*

“We have to prefer between the state and statelessness. In such a situation... we are

saying again: ‘the state considered as an entity in itself”. Yet this does not mean to

accept the state administrators, despite all and with all their quali’ties.”195

Accbrdingly, the actual regime may be criticized. Yet, we should always keep in
mind the method of the movement. My inference was that the actual regimé or
government constituted the ground for the accomplishment of the holy obligation of
dissemination of Islam. Accordingly, the unity and the dignity of the state should be

cared for; that is critics should never be destructive of the state.

193 Eytip Can, op.cit, p.29, 135.

9% “Her hususta dengeli olmak zorundayiz. Aswriliktan kaginma bir erdem vesilesidir ben burada devietin
veya bir baskasmin haksiz uygulamalaring tasvip ettigimi soylemiyorum. Ve zaten benden boyle bir
tasvibin zerresi dahi sadw olamaz. Ancak en anti-demokratik devletleri dahi devletsizligi tercih ettigimi
soyleyebilirim. Bu agidan da, devlet manasimin yipratimasina gozden diigiiriilmesine karsyim.”
Interview with Oral Calislar, Cumhuriyet, Agustos, 1995, in Armagan & Unal, op.cit., p. 66.
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“Whatever is done for the present and for the future of this nation, it should never

comprise destructive purposes. And whatever the actual condition is, the unity and the

peace of the country should not be harmed.”'%

“Very negative propaganda means injuring the state. The state is very important,
statelessness causes anarchy, and if the state is not relied upon, diverse agitations may
come about. If there have been disorder, boycott, and anarchy happening in Islam,
those were caused by Hariciye. Ehl-i Sunna has caused no such thing... Throughout

my life I have been against provocation and boycott, and from now on, [ will continue

*197
to be, as much as I can, too

ERR A

Giilen does as much as he can to prove that he and his followers are alWays on
the side of the state. As we have seen in the previous chapter, he even goes further to
criticize Civil Society organizations because of their critiques of state officials. Such an
attitude could be explained only by the implications of some historical facts upon the
religious communities in Turkey, rather than by pure secular statism. Giilen needs to
emphasize his respeét for state institutions. For, in Turkey religious groups have always
been blamed for aiming at a counter-revolution. For a very long time, religious
expression has been regarded as enmity against the regime. As a result, as I will try to
explain in the follo-wing parts, Glilen and his followers (who do not make use of
destructive methods, and who do not aim at a holistic political change) are inevitably

obliged to emphasize respect for the ‘Turkish State’.

95« bu agidan devlet mi devietsizlik mi tercihi yapmak mecburiyetindeyiz. Boyle bir durumda, ... Yine
zdti bir degeri olan deviet diyoruz. Yoksa devleti idare eden insanlarin evsafiyla, her seye ragmen onlari
benimseme, basimiza tag yapma gibi bir mesele sz konusu degildir... ” Eylip Can, op.cit., p.135.

1% «Bir milletin bugiinii ve yarn adina ne yapilirsa yapilsin tahrip hesabina olmalidir. Ve her ne olursa
olsun bu iilkenin birlik ve dirligine zarar vermemelidir.” Giilen, Prizma L, p.84.

Y7 «Cok menfi propagandalar devieti darbelemek olur. Devlet ¢ok 5nemlidir, devietsizlik anarsi dogurur,

devlete itimat olmazsa degisik kargasalar gelebilir. Islam’da kargasa, boykot, anarsi olmussa bunu
Hariciler yapmislardir. Boyle bir seyi Ehl-i Siinnet yapmanugtir... Hayatim boyunca provokasyona da
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“It is very difficult and even impossible to prove that the alleged murders have not
been committed by the Muslims... Because of this, as Muslim, we always have to
emphasize that we are with our state and nation; and we have to explain this
everywhere and in every occasion. Accordingly, both people who do not think like us
in this country, and the political and military cadres will observe our behaviors maybe
for 10, maybe for 20 years; and after this long observation period, when they can’t
detect anything against the country and the nation, they will be obliged to approve and

accept us,”'*®

Beside this pragmatic concern for respect for the state, there are also some
theological and more substantial limits to being critical of the state. The indiviadileilvlw is
the central figure in F.Giilen’s interpretation of Islam. His teaching aims at the ethical
transformation of the individual. In this respect, the participants of the community are
supposed to deal with their own transformation above all, rather than criticizing the

state or the regime:

“When they are criticizing the state, the administration, and the system, are they
fulfilling all their responsibilities towards Allah with respect to their personal piety? ...
First of all, we should represent Islam on this ground that has been bestowed us to

live... Our’an says ‘mind only yourself / be in charge of yourself’ 219

All these points may raise the question: Is this an ‘impression management’ —

which is known in our current language as takiye— that implicitly aims at changing the

boykota da karst oldum. Bundan sonra da elimden geldigince karst olmaya ¢alisirum. ” Interview with
Ertugrul Ozkok, Hirriyet, Ocak 95, in Armagan & Unal, op.cit., p.32.

%8 «Laili meghul cinayetlerin Miislimanlar tarafindan islenmedigini isbat etmek ¢ok zor, hatta
imkansizdir... Onun igin Miisliimanlar olarak bizler, daima devietimizin ve milletimizin yaninda
oldugumuzu vurgulamak ve bu diisiincemizi her zemin ve her firsatta siirekli anlatmak zorundayiz.
Bunun karsisinda gerek bizim gibi diiginmeyen bu iilke insanlari, gerekse askeri ve idari erkan, belik bir
10y, kimbilir belki de 20 yil nabzimizi tutacak, davravislarimizi yakin takibe alacak ve bu uzun takib
sonunda vatan, millet aleyhine herhangi bir beyan veya davranis gormeyince, bizi tasdik etmek ve
bagirlarina basmak zorunda kalacaklardir.” Giilen, Prizma I, p.245.
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regime and establishing a theocratic rule? In the present, for the sake of the realization

of their ultimate goal, are they pretending to be friendly toward the system?

2) Takiyye (Dramaturgical Action)?

Takiyye is the term used in Islamic terminology for the behavior of the religious
communities that disguise their real identity in order to avoid being persecuted by the
state authority or by the public. Habermas enables us to theorize this action type
through the “dramaturgical action” model. Dramaturgical action invol\;es the
purposeful and expressive disclosure of one’s subjectivity (feelings, desires,
experiences, and identity) to a set of others who constitute a public. Here, at least two
“world relatiéns” are presupposed: an orientation to the subjective world of the actor
and one to the external world. The “presentation of self” entails an effort to get one’s
subjectivity and identity recognized. But from the standpoint of actor, normatively
regulated interpersonal relations are considered only as social facts. Thus, dramaturgical
action can take on latently strategic qualities and become cynical impression
management. The dimension of collective aétion that encompasses the expressive
assertion of an identity is, accordingly, not a matter of spontaneous expressiveness but
involves a stylized and planned staging of one’s identity for the purpose of gaining

recognition or influence.

% “Bir yerde devleti, idareyi, sistemi tenkit ederken ferdi Miislimanliklar: adma Allah’a kars: biitin
sorumiuluklarinin yerine getirivorlar mi?... Evvela bizim icin yasama imkani verilmis, bahsedilmis o
zemindeki Miisltimanligi temsil edelim... Kur'an't Kerim ‘kendinize bakim' diyor.” Ibid, p.138-9.

2% Cohen & Arato, Civil Society and Political Theory, p. 521.

100



Giilen advises his followers to take into consideration the conjuncture of the
time and the milieu. Accordingly, he does not want them to be critical of the state or to
talk about a regime change. Some claim that what we are 'exposéd to, as the identity of
the Glilen Movement, is a well-planned strategy, as indicated by the dramaturgical
action model, for the purpose of gaining recognition. It is obvious that Giilen and his
followers seek recognition of both the public and of the state and the military.
Therefore, the question is, if his pacifistic assertions and moderate attitudes involve a

o

disclosure of another disguised identity based on a latent aim of changing the regime.

a) Demoeracy and the Free Will

If we assume that one of the fundamental characteristics of the actual regime is
democracy, due to the fact that only a democratic milieu guarantees the fundamental
liberties, such as freedom of faith and speech, and thus enables the followers of the
movement to practice their faith and to express themselves, hence to persuade others to
become Muslim or _“real believers,” it is easy to grasp the reason of Giilen’s acceptance
of the rules of the game. This is very obvious, since even when defining dembcracy,
Giilen refers to values and moral norms that prevail within society in order to describe

what the liberties provided by a democratic regime encompass:

“Democracy is the system of liberties. But, due to the fact that we have to live together
while being of diverse statutes and having different opinions, the ending point of our
liberties is the starting point of other’s liberties. The values that are accepted by our
people, certain ethical norms and the issues related to our national permanency and the

- unity of the country should be considered not as limits for the liberties, but as the
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measures to make use of those libérties. Otherwise anarchy emerges, and in an

. L . .20l
anarchic milieu even the fundamental liberties cannot survive.”

“By serving the democratic milieu we live in, by appreciating the democratic rights

and liberties, we are expecting that people will choose Islam by their own will. And we

believe that this is a more healthy and more lasting way.” 202

Hence, democracy is approached from a religio-pragmatist perspective too.
However, the concept of free will is a clue for us to penetrate into the real identity of
the movement, if that identity really differentiates it from what is apparent. As leng as
the movement considers the individual free will the basis of converting to Islam,
democracy will be the best ground for the dissemination of faith. Yet, we can
understand the accuracy of this assertion only by examining the role of the politics with
respect to dissemination of faith in the eyes of Giilen. More precisely, assuming that
there will always be people to be persuaded to convert to Islam —by their own will—, we
could ask: Will there be a point where the believers will say, “Now it is time to
elstablish our state on religious values, aﬂd from this time on the state will “persuade”
the people”? More theoretically, will there be a point where social interventionism will

turn into political interventionism, and -if we are to use theological terminology- where

" “Demokrasi ozgiirliikler sistemidir. Fakat farkli konumda, farkll goriiste insaniar olarak bir arada
yasamak zorunda oldugumuz i¢in, ézgiirliklerimizin bitis noktast baskalarimin ozgiirliiklerinin basladis
yerdir. Halkinizin kabul ettigi degerler, bazi ahlaki normlar ve milli bekamizi ve iilke biitiinliigiinii
ilgilendiren konular, dzgiirlitkler icin simir degil, onlart kullanmada birer 6lcii olarak kabul edilmelidir.
Yoksa anarsi dogar ve anargik ortamda en temel ézgiirliikler bile kullandamaz.” Interview with Hulusi
Turgut, Sabah, Ocak 1997, in Armagan & Unal, op.cit., p.76.

2 «(B)izler, iginde yasadigimiz demokratik zemini, demokratik hak ve hiirriyetleri degerlendirmek

suretiyle, insanlarn... kendi iradeleriyle Miislimanlig: secmesini bekliyor... ve bu yolun daha eslen,
daha kalict bir yol olduguna inaniyoruz.” F. Giilen, Prizma, p.220
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‘emr-i bi’il ma’ruf, neny-i ani’l miinker " will be not only an individual but also a

political/legal responsibility?

b) Secular State & Religious Society

In this part, I will analyze to what extent Fethullah Giilen is contented with the
religiosity of the society, that is, to what extent he accepts secularity as a characteristic
of the state, and does not intend a political transformation. What we will show will
enable us to decide whether what is in front of us is a purposeful and exﬁfzééive
fabrication and the disclosure of the feelings, desires and identity; that is, a false image
for the purpose of gaining recognition; or it is really what is felt and what is desired,

that is, the real identity.

In this respect, I will begin with his perception of secularity. Giilen puts forth a
clear definition of secularity which he calls in some speeches ‘the Western style
secularity’, and states that within these boundaries Islam and secularity of the state

could be compatible.

“If secularity is understood as the state not being founded on religion, hence it does not
interfere with religion or religious life; and as the faithful living his religion does not
disturb others; and furthermore if the state will accomplish this task in a serious

neutrality, then there is no problem”**

?® To implement the rule of Allah by encouraging the good and by preventing the bad.

24 «Eser laiklik, devletin, dine gore sekillenmemetle birlikte, dine, dini hayata karigmamasi, dindarin da
dininin yasarken baskalarina karismamas: seklinde anlasilacaksa ve devlet ciddi bir tarafsizlikla bu
meseleyi gotiirecekse, o zaman highir problem yok demektir ..” Interview with Mim Kemal Oke, Osman
Ozsoy, STV, in Armagan & Unal, op.cit., p.108.
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Giilen claims that in a real secular system everybody can and should be able to
freely express and live his/her religious sentiments and ideas,‘zo,5 and he asserts that if
secularity could function as it is in the West nobody would reject it.”° We can infer that
Giilen distinguishes between secularity of the state and society. Accordingly, though
religion is not regarded to be fundamental to the organization and regulation of the
state, due to the neutrality of the secular state, religion is expected to be freely
performed within the society. As a natural inclination, Giilen puts to the forefront
religious freedom as a characteristic of the secularity of the state. If we referwico. Nthe
theoretical sketch drawn at the very beginning of the study, surprisingly we realize that
Giilen’s definition of a secular state is not different from that of Maurice Barbier. In
Barbier’s definition of secularity, the separation of the religion and temporal affairs is
made with respect to the state but not to society. In other words, according to Barbier, if
religion is excluded from the state, it has its place within Civil Society that is
composed of both secularized and religious components. Therefore_, religion is not
reduced to a private or personal affair, but can have a collective character and can freely
intervene in societ}-r. Believers can publicly express their faith, organize, and develop
diverse activities. That is exactly the religious life that Giilen dreams of. If there is no
worship, he claims, and if, relying on a very widespread conviction, religion is confined

to the individuals’ conscience, it is doomed to deviate and corrupt.”’ By the same

2 «Gercek laik sistem i¢inde herkes rahatlikla dini duygusunu , diisiincesini hem ifade edebilir, hem
yasayabilir ve yagayabilmeli.” Interview with Reha Muhtar, TRT-1, 1995, in ibid. p.106.

2% Erom an interview on Samanyolu TV, in Camet & Unal, op.cit., p 282.
* Giilen, Fasildan Fasila I11, p.133.
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token, he criticizes the actual understanding and functioning of secularity in Turkey,

and claims that it should be reconsidered and revised.

“If we are going to understand secularity as the existence of a non-theocratic state that
is not intervening with religious life; and the liberty of everybody to freely perform his

religion in his own life, from that perspective, in Turkey everything should be revised

once more.”*®

According to Giilen, in Turkey beneath the crisis of secularization lies the confusion’ of
the concepts of secularity (as a characteristic of the state) and secularism. He defines
secularism as profanity and as an attempt to emancipate society from the influence of
religion. This separation also corresponds to my theoretical structure on secularization
where I also emphasized the confusion of concepts. What Giilen calls secularism
corresponds to the broader meaning of secularization in my theoretical sketch, meaning
emancipation of all the spheres of society, including institutions, activities, population,
life strategies (worldviews), etc... frorﬁ the influence and regulation of religion. And

that is, in fact, what Giilen criticizes, and rejects.

“The problem of secularity has been understood from the very beginning as secularism

(profanity, to remove all the influence of the religion from the social life).”2%

2% <L qisizmi teokratik olmayan bir devletin dini hayata da karismamas, herkesin kendi diinyasinda
dinini rahat yasayabilmesi seklinde anlayacaksak Tiirkiye 'de her seyi bir kere daha gozden gegirmek
icap edecek demektir.” Camc1 & Unal, op.cit.,p.284.

29« Bizde bu laiklik meselesi éteden beri tamamen sekiilerism (diinyevilik, toplumu dini etkisinden
uzaklastirma) olarak algilanmistir.” Interview with Hulusi Turgut, Sabah, Ocak, 1997, in Armagan &
Unal, op.cit., p.75. “Tiirkiye'de ¢ok defa sekiilerism laisizmle karigtiriliyor.. . Sekiilerism diinyeviliktir ...
Laisizmi sekiilerism olarak anlayan kimseler, meseleye tamamen diinyevilik seklinde yaklagiyorlar.
Bunlar idarenin iginde hicbir uhrevilik olmasin, Ahiret diigiincesi olmasmn istiyorlar.” Camc1 & Unal,
op.cit., p. 28. :
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Therefore, if we return to the narrower definition of secularity which only
comprises the state, I can argue that Giilen does not reject the secular state provided that

it remains neutral and guarantees the free exercise of religions.

Now, let’s look from another perspective at Giilen’s perception of secularity of
the state. Secularity requires that religion does not interfere or even does not attempt to
interfere with the political affairs. Then we need to ask whether Giilen advocates any

political action as a means to disseminate Islam.

€) Political Action
Dealing with politics has a pejorative meaning in Giilen’s understanding of Islam.

“With respect to the spiritual stage I have achieved, dealing with politics is a few steps

downstairs. So, for me dealing with politics means descending a few steps.”'’

He is also against the politicization of Islam. Yet this is not for the sake of secularity of
the state, but in order to protect Islam from the destructive implications of politics with

respect to the universality of Islam.

“Politicization of Islam is a danger, but it is more dangerous for the religion rather than
for the regime. Because the feligion is everybody’s. religion. It is the name of the
connection of the human being to Allah that everyone will respect, with which

N . 2
everyone will achieve the mundane peace.™""

20 «“Bonim geldigim manevi noktada siyasetle ugragmak birkag basamak agagidadir. Dolayisiyla siyaset
benim igin bz:r_*kag basamak asagiya inmek demek olur. ” Interview with Reha Muhtar, TRT-1, 1995, in
Armagan & Unal, op.cit., p.106.

" “Dinin politize edilmesi, sivasallagtirdmast tehlikelidir, ama rejim igin tehlikeli olmaktan daha ¢ok,
din icin tehlikelidir. Ciinkii din herkesin dinidir. Herkesin sayg: duyacag, herkesin onunla diinyevi
huzuru temin edecegi, kalbi itminana ulasacagi, insamn Allah’la irtibatinin adidir.” Interview with
Mim Kemal Oke and Osman Ozsoy, STV, in ibid., p.108
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“Islam, as a religion is based upon the enlightenment of the mind and the illumination
of heart. It is based on the satisfaction of both mind and heart. Because of this, faith
and worship precede everything. And the fruit of faith and worship is the good
morality. The politicization of Islam, understanding and representation of Islam as a

political system, in my opinion, is a great insulting to the spirit of Islam™?"

Giilen does not consider politics as an agent to transform the society. From a

theological point of view, political issues are regarded as ephemeral; that is, political

solutions are not eternal and are subject to change.”"®* Therefore, politics cannot be a

e

means to achieve the ultimate aim which is to spread Islamic thought and ethics across

the world, and to change the face of the world.*'* Beneath this argument lies the belief

that the source of all problems is the human being.

“We believe that at the roots of the current problems —administrative, political,
military, economic, social, cultural etc.— remains the human being; that the human
being is the source of all problems. By the same token, we believe that solutions of
those problems could be provided only by dealing with human beings. Yes, these
problems cannot be solved by political mechanisms. Though I am not totally rejecting
the place and the role of politics, I think, it should be understood that politics is not
everything... In this respect, perhaps we should not mention or even should not think

of such issues that do not concern us and even the posterity.”*!®

22 <[slam bir din olarak akli aydinlanma ve kalbi nurlanmaya dayanir. Aklin ve kalbin doyurulmasina
dayanir. Onun igin iman ve ibadet en onde gelir. Iman ve ibadetin meyvesi de giizel ahlaktir. Islam'in
politize edilmesi, siyasi bir sistemmis gibi algilanip, oyle takdim edilmesi, bana giére Islam’a onun
ruhuna biyiik ihanettir.”Interview with Hulusi Turgut, Sabah, Ocak, 1997, in ibid. p. 77.

213

Fasildan Fasila IIL p.136.

2 ybid, p.134.

M «pisler yeryiiziinde su anda cari olan idari, siyasi, askeri, iktisadi, ictimai, kiiltiirel biitiin
problemlerin temelinde insanin bulunduguna ve bu problemlerin menseinin, kaynagimn insan olduguna
inanyoruz. Bu itibarla da problemlerin ¢éziimiiniin, ancak insan ele almakla miimkiin olabilecegine
inaniyoruz. Evet bu problemler siyaset yoluyla ¢oziimlenebilecek cinsten degildir. Burada siyasetin
Yyerine ve roliinii biitiin biitiin inkar etmemekle beraber, onun her sey olmadiginin da bilinmesi
gerektigini disiinaiyorum. “Giilen, ibid., p.137.
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Another point is the fact that the human being has a limited capacity, thus
limited responsibilities. According to Giilen, a Muslim is responsible for fulfilling what
is ordered within the borders drawn by Allah. Therefore, to elicit the acceptance of the
“message” is not only beyond the capacity and power of the human beings, but also is
not within their responsibility. Hence, from a theological point of view, to insist on
serving with politics to procure acceptance is considered interfering within the

omnipotence of God.*'®

eed

However I would like to argue that based on the strategy of the community,
which is social interventionism, it would be a misinterpretation to claim that Giilen and

his followers have no political aim.

2) A Long-Term Based Political Aim (Society— Community — Religious State)

The Fethullah Giilen Community has a political aim and this is not implicitly disguised,
as some érgue. However, the political aim of the community does not target the actual
regime (the democ_raz"ic and the secular system). Giilen says,

“Today it is accepted ... that the real Islamic understanding and livelihood, which is

based on science, reason, logic, heart and soul, and which is away from the daily

politics, is not a threat for the country. In fact, we have never been a threat neither for

the political regime, nor for the established order, as some suppose.”"’

In the above statement, Giilen is not trying to disguise the aim of the community.

28 P, Giilen, Prizma, p.48.

217 ¢

Simdi ise artik ilim, akil, mantik, kalb ve ruha dayali, giindelik siyasetten uzak, gerek Islami anlayis
ve yasayisin tilke icin bir tehdit olusturmadigi... kabul edilivor. Aslinda biz Steden beri hig bir zaman
baz_}larznzn zannettigi gibi ne siyasi rejim adina, ne de kurulu diizen adina tehdit unsuru olmadik.”” Camci
& Unal, op.cit., p. 167 and Giilen, Fasildan Fasila ITL p. 165.
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The aim of the Giilen community has a character that might be described, in
Serif Mardin’s terms, as a long-time based political aim: the revitalization of Islam as a

world power.*'®

What is understood from Giilen’s writings and speeches is that any political
transformation depends upon the character of the society; that is, the criterion for such a
transformation is whether or not the totality of the society has an Islamic identity; or
whether or not the entire society has an Islamic worldview. According to Glz%er}z a
Muslim state without rea/ Muslim believers is impossible. As in many Islamic
societies, the state is considered as an extension of the community; it is seen as a
structure/iﬁstitution to safeguard the community. The emphasis, hence, is not upon the
state but upon the community.”'” Therefore, the argument follows: If a society has an
Islamic identity; that is if it ‘turns into a community’ composed of people sharing
common sentiments and ideas, the state is supposed to rule “naturally” within Islamic
principles, and to implement the principle of “emr-i bi’il ma ‘ruf neny-i ani’l miinker.
Therefore, it is desirable for a Muslim that the entire society has an Islamic identity, and

»

that, thus, the state be in charge of safeguarding this order.

“If the society had an Islamic identity, we could think that the state would watch over
the system, the order and the public security... that it would order the good and the
beautiful, and would prevent the bad and the ugly; and so we could say that there was
nothing left for us to do. Yes, in a period when Islam was prevailing, the administrator
might interfere with such situations; soldiers and security forces might be involved in,
and they might prevent that miinker (not allowed by canonical law) to develop in our

social life. All these are the manners of manual intervention and prohibition.

218 Serif Mardin, op.cit., pp. 251-252
29 1bid., p.35.
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Nowadays the miinkerat (things not allowed by canonical law) are not interfered with
to such a degree, and the good and the beautiful is not encouraged as it is required...
Manual intervention was valid through a certain period. We did not see that period. We

wish from Cenab-1 Hakk (God) to show us the reality of this benefactions, too.”?

Although political transformation —a state charged with implementing religious
principles — is something desirable, according to Giilen this is never to be considered as
the ultimate aim of the movement. It is expected and intended that the transformation

process —from an Islamic society to an Islamic state — is going to be a natural and

bt

gradual one, and that throughout this process the free will of the members of the
‘community’ —which is expected to expand day by day- will play the decisive role. Such
a process can be called ‘transformation from below’. Therefore, Muslims should keep

on disseminating Islam and should not be involved in political concerns.

“We have to accomplish the obligations bestowed upon us by serving from the
opportunities of the democratic system. We are not so much interested in the change of
the system or other things. If this issue, which is very often put into the agenda, is a
task of the next-coming generations, what we are supposed to do is only to ease the
way of fortune. Furthermore, the change of the system is not an issue to be so much
exaggerated: In our country, many people who were considering the Republic as the
unalterable principle yesterday are now talking about ‘the Second Republic’ or ‘New

Democracy’. Therefore, new generations may get rid of this system and may establish

20 «Eger cemiyet Islami hiviyette olsa idi, devletin nizam, intizam ve dsdyisi koruyacagn,... iyiyi-giizeli
emredip, fenadan, ¢irkinden alikoyacagn dilgiiniiy, ‘eh bize is kalmadi’ diyebilirdir. Evet, -
Miislimanligin hakim oldugu bir dénemde, idareci bu durumlarda miidahale eder, asker ve emniyet
devreye girer ve o miinkirin i¢timai hayatimizda gelismesine meydan vermeyebilirlerdi. Biitiin bunlar elle
miidahale ve men etmenin sekilleridir. Giindimiizde miinkerdta bu seviyede miidahale edilmedigi gibi, iyi
ve giizel de gerektigi ol¢iide tegvik gormemektedir.... Elle miidahalenin bir donemi, bir devresi var. Biz o
donemi gormedik. Cenab-1 Hakk(tan) bu resahdtin hakikatini de bizlere gostermesini dileriz... ”F. Giilen,
Prizma, p.161. '
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a new one based on their intellectual world, own convictions, own experiences and

beliefs. Why are we so much interested in this issue”””'

In another speech, he asserts that it does not interest him at all whether or not
the next generation would intend to put into practice their perceptions and philosophies

in the form of an administrative syste:m.222

Therefore, not only is a revolutionary or a sudden change unintended for here

and now but also believers are supposed not to be interested in such political concerns.

It seems that the process of transformation is regarded as a replication of the
process of the genesis of Islam. Giilen claims that the life period of the Prophet
Muhammad is a micro plan or a micro representation of all the events that are going to
come about before the day of the Last Judgement. Accordingly, he draws the schema of

action, leading from spiritual concerns to social and political ones as the following:

“Believers may want to establish a system according to their faith, and to live within
this system. But it should not be forgotten that such an attitude is never to be the
principal and ultimate aim, or ideal. In the period of Mecca, the Prophet of Allah,
while transmitting his messages to the people he did not mention any word on that
subject, and during 13 years of Mecca life, no verse on administration or politics -in

today’s meanings- was revealed. On the contrary, verses about faith were revealed...

2 «Demokratik zeminin nimetlerinden istifade ile, iizerimize diigen... vazifeleri yerine getirme
mecburiyetindeyiz. Sistem degisikligi ve baska seyler bizi ¢ok fazla alakadar etmez. Bahsi sik sik
giindeme getirilen bu mesele, gelecek nesillerin isiyse, bize sadece kaderin yoluna su serpme diiser!
Kald: ki sistem degisikligi o kadar biyiitiilecek bir husus degil. Ulkemizde diin Cumhuriyeti degismez
umdeler gibi tabu halinde goren niceleri simdi, “ikinci Cumhuriyet”, diyorlar, “yeni demokrasi”
diyorlar. Oyleyse o nesil kendi diigiince diinyalarinag, kanaatlerine, tecriibelerine ve inanglarina give bu
sistemi atar erine baska sistem getirirler. Bu mesele niye bizi bu denli alakadar ediyor ki? "Giilen,
Prizma I, p. 39.

2 «Gelecekte o anlayis ve felsefenin ¢ocuklart kendi anlayig ve felsefelerini idari bir sistem halinde
uygulamaya koyacaklarmig veya koymayacaklarms, bunlar beni hig ilgilendirmez.” F. Giilen, Fasildan
Fasila, p.191.
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People ... should not harm their struggle with such unseasoned/ill-timed ideas... The

ultimate aim should be only and only Allah.””**

“In order to understand the strategy that our Prophet did pursue, the periods of Mecca
and Medina should be very well comprehended in their all aspects. The life of our
Prophet and His companions is the living and the representation of all the events in a
micro plan, that are going to come about until the Day of Last Judgement (Kiyamet).
During the 13 years of Mecca period, the Prophet of Allah did orient all His endeavor
(His miraculous influence — himmet) to save the faith of people, to show the way of
Heaven and to prepare the hearts. In a period when the strong foundations of faith were
being laid, when the hearts and the minds were being repaired, there was not a’ﬁfrfliy
established community... During the Medina period, we see that issues about economy
and society, law and war were put into the agenda, and the establishment of a city-state
started. This law which has not changed for any prophet, is not going to change in any

. . 24
period, neither.”

As a brief summary and a conclusion, first of all, it can be argued that the
‘dramaturgical action’ model —or fakiye— is not an appropriate model to understand The
Gillen Movement. If Giilen’s writings are carefully read, no serious observer can claim
that Giilen is concealing his real aim by ‘image management’; that is, by drawing a
false image for the. purpose of gaining recognition. To the contrary, the ultimate aim of

the community, its method, their perception of society, state, and secularity, etc. are

B “fnanan insanlar, kendi inang diinyalarina gore bir sistem kurmay1 ve o sistem icinde hayatlarimn
siirdiirmeyi isteyebilirler. Fakat unutulmalidir ki boyle bir duygu asla maksad-1 asli ve gaye-i hayal
olamaz .Allah Rasulii (sav), Mekke dineminde mesajlarinn halka sunarken, bu konu etrafinda bir kelime
soylememigtir ve 13 yillik Mekke hayati boyunca, bugiinkii idari, siyasi bir tek ayet nazil olamanmustir...
Insanlar bu tiir mevsimsiz diigincelerle kendi davalarina zarar vermemeli... Gaye-i hayal sadece ve
sadece Allah olmalidir.” Tbid. | p.84-85 (italics belong to me)

2 “Efendimizin takip ettigi stratejinin bilinmesi igin Mekke ve Medine donemleri biitiin yonleriyle ¢ok iyi
kavranmalidir. Efendimizin Ashabiyla beraber olan hayati-1 seniyyeleri, Kiyamete kadar cereyan edecek
biitiin hadiselerin mikro planda yasanmasi ve temsil edilmesi demektir. 13 yillik Mekke dimeminde Allah
Rasuli, biitiin himmetini insanlarin imanlarin kurtaramaya, Cennet’e giden yolu gistermeye ve kalbleri
hazirlamaya sevk etti. Iman adina saglam temellerin atilip, kalb ve kafa tamirinin yapildigi bir donemde
heniiz tam manasiyla tegekkiil etmis bir cemaat yoktu... Medine doneminde ise, iktisat ve

igtimaiyata, hukuk ve muharebelere ait mes ‘elelerin giindeme geldigini ve bir site-devietinin kurulma
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available in the writings and speeches of Fethullah Giilen. Therefore, what we observe

is the real identity of the Giilen Community.

If we start from our last point, it is obvious that Giilen ehvisages a political aim
that we defined, with Serif Mardin’s term, as the revitalization of Islam as a world
power. This revitalization might also involve the establishment of a political authority
to rule within religious principles. However, this is a long-term consequence —rather
than an aim— which is expected to be realized through a natural transformation process.
The natural transformation starts at the very subjective level with the conversion of
souls. For the principal aim is the cultural transformation of society. First, at the micro
level, the souls are to be converted, then, the arithmetic accumulation of the converted
souls will “naturally” constitute a society of the Islamic identity, which will, in fact,
turn into community sharing the same sentiments and ideas. Thus, people willingly and
naturally will establish a religious state since their personal lives will already be
regulated by religious principles. The establishment of a religious state is not a concern

for today’s generations.

Beside being a natural result of a long process of cultural transformation, in
Giilen’s understanding of Islam, politics has no place with respect to the dissemination
of Islam. In fact, the political interventionism is the method of the community, which is
social interventionism. For it is not a project for a horlistic transformation of society
from above via proscriptive regulations. Transformation from below (ie.,

transformation of the individuals) through establishing close interpersonal relations, or

calismalarimn bagladigim goruyoruz Biitiin peygamberler igin degismeyen bu kanun, baska hz(:blr
devirde de degismeyecektir.” Giilen, Inancin Golgesinde, p.207. (italics belong to me)
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through representing Islam is the main method of the movement. In this respect, Giilen
is not against the secular state, a Western style secular state,‘ as long as it guarantees a
mutual nonintervention between the state and religion, and the free expression and
exercise of religion. On the contrary, he appreciates such a secular state. Such a milieu
will enable the mii’'mins to freely live and transmit their religion. By the same token, if
democracy is also considered as another defining feature of the actual regime, Giilen
does not display a negative attitude towards democracy; either. Democracy, fog hlm,
means the guarantee of exercise of the principal liberties including the liberty of faith.
Giilen and his followers are not the enemies of the existing regime that is ‘democratic’

and ‘secular’.
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CONCLUSION

The starting point of my study was to understand if Fethullah Giilen, as the spiritual and
the charismatic leader of an Islamic Community, could be considered a proponent of a
secular state; that is, if he advocates a separation of the state and religious affairs.
However, in order to adequately answer to this question I felt obliged to examine his
perception of society and the ‘other’. The reason is the content and the requirements of

st

the concept of secularity defined as a feature of the state.

I defined secularity at two levels: as a characteristic of the society —which is the
broad definition of secularity- and as a characteristic of the state —which is the narrow
definition of secularity. The broad definition of secularity supposes thaf spheres of
human activity —political, social, cultural, intellectual, and ethical etc- are all freed from
the influence of religion. The narrow definition of secularity, on the other hand,
concerns only the state, and not the populaﬁon. It consists of two complementary
aspects: On the one hand, secularity implies that the state is entirely independent of all
religion; on the other hand, it supposes that religions are totally free vis-a-vis the state. |

Each expects. the other not to interfere with the one’s proper sphere of activity.

Yet secularity defined as the separation between the state and the religion,
supposes a separation more fundamental between the state and the Civil Society too.
While the state is in charge of the general interest, Civil Society is the terrain where
individuals fréely pursue their particular interests, including religious ones. In this

respect if religion is excluded from the state it has its place within Civil Society that
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includes both secularized and religious eleménts. Yet, Civil Society is not an entity in
itself. It is the terrain on which social actors mobilize to form collective action in the
pursuit of their particular interests in order to influence policy or to initiate change
within society. Therefore, any study of the concept of Civil Society does necessarily
lead to the study of social movements. For social movements are normatively oriented
collective actions that do not directly target the state, but target Civil Society in order to

initiate change based on its normative ideal.

Hence, in order to understand Giilen’s attitude towards secularity as a feature of
the state, I started with the last conceptual tool of my theoretical perspective which is
the concept of social movement. My aim was to understand if the Fethullah Giilen
Community could be considered a social movement. I referred to primarily two social
movement paradigms: ‘Resource Mobilisation’ and ‘New Social Movements’
Paradigms. The inner organization of the movement, in this respect, allowed us to argue
for differénces of The Giilen Community from a sect or a religious lorder, which are
characterized by a single act of adhesion, rigid organization apd strict control over its
members. Despite its hierarchical structure at the core, and a certain degree of control
over its participant, the Giilen Community nevertheless deviates from the classical
definition of religious order or sect. Participation to the community is not involved in
an act of adhesion, since there is not one single organization to adhere. On the contrary,
there are various ways of involving in the collective ideal of revitalization of Islam
through dissemination and persuasion, upon which the community is established.
Hence, different organizations, such as student houses and dormitories, high schools

and preparatory.courses for the university entrance exam and universities; foundations;
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media organs, all acting for the pursuit of the éollective ideal, form an informal network
of collective action. Participation, then, is involved in the recognition of the spiritual
leadership of Fethullah Gtilen by sharing the cognitive schéma drawn by him upon the
Islamic faith and morality. Therefore, the Giilen Community is a normatively oriented
movement. It is situated within a shared cultural field within which participants raise
challenges and produce alternatives. Islamic faith, and Islamic Puritanism with respect
to ethical issues constitute the basis of this normative identity. The dominant life style
is interpreted and challenged through the main pillars of Islam. What is specifically
challenged is the great influence of the Western secular and utilitarian life style upon
Turkish people, and what is offered instead is to fix up the torn ties with the past

through an Islamic understanding and reinterpretation.

Though Giilen criticizes the Western life style and its destructive effects upon

the Turkish nation, espe(;ially upon the youth, the Community is not based upon strong
oppositioh. That is the crucial point that poses problems about Giilen’s perception of
civil society: Not only does the community ndt express its collective identity through
strong opposition, but also Glilen, as the spiritual leader of the community, is against
any kind of protest movement targeting the state. Therefore, though Giilen criticizes
certain aspects of the dominant life style, without totally rejecting it, he envisages
rehabilitation of the whole society by transforming the cultural and moral tissue. In
other words, this is not a holistic project to transform the society from above via
legislation and prohibition, but to change the soul of the individual at the very
subjective level. Instead of strong opposition and protest movements, Giilen advocates |

an alternative communitarian life style both in order to resist the destructive influences
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of the other cultures and to develop, reproduce, and to disseminate an alternative
morality and life strategy. Isik Evler, where participants of the community live or come
together to read and interpret both Said Nursi’s and Giilen’s books, are the places where
such a communatarian life style is practiced and, hence, the metaphysical tension is
kept alive. Participants of the community develop and continually share, so, they
reproduce a sacred atmosphere of piety, faith and also of brotherhood, distinct from the

materialistic and hedonist lifestyles of the secular spheres.

Therefore, in accordance with the definition of a social movement, which
suggests that a social movement is an informal network, based on shared beliefs and
solidarity, which mobilize about conflictual issues, through the frequent use of various
forms of protest, the Fethullah Giilen Community displays most of the characteristics of
a social movement. The community is an informal network composed of different
organizations, based on a shared belief in the Islamic faith and morality, and on
solidarity. to protect and to disseminate the collective identity; which mobilizes about
conflictual issues such as rupture from the past and the tradition, or destructive
influence of the Western secuiar and utilitarian life style; through the permanent use of
a pacifist form of protest which involves creation of alternative private living spheres,

and the use of various forms of persuasion as a method to convert people.

What we had at the end of the analysis of the Giilen Community through social
movements paradigms was the potential that the movement could be considered as a
‘member’ of the civil society. Yet given the fact that, diversity and plurality of life

strategies are of the main characteristics of the civil society, a social movement is also
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expected not to aim at a monopolistic transformation. In this respect, Giilen’s
assessment about the ‘other’ was another point that enabled me to conclude about his

perception of civil society.

The ‘other’ is both the infidel and the proponent of another interpretation of
Islam. Regarding the relation with the infidel Giilen distinguishes between being
against individuals and their qualities. What should be hated are not individuals but
immorality, kifiir (infidelity), and the idea of polytheism. in other words, Giilen, is
against the quality of ‘kiifiir’ (infidelity, unbelief), and the immorality that emerges as a
result of infidelity. Although Giilen does not appreciate personal relation with an
infidel, he encourages his followers to communicate with any kind of thought and
system. Yet a dialogue with the infidel is considered to be useful only if the believer has
strong ties with the Islamic principles. Therefore the basis of the relation with an infidel
is to elicit his/her conversion to Islam. The goal of converting the ‘other’ by close
interpersonal relations or at the institutional level, leads Giilen to encourage his
followers to look for the ‘least common concerns’ with everyone, even with a Marxist.
Therefore, people Aof other religious and secular affiliations are to be treated by
tolerance, since tolerance is defined as to accept people in their own status, and to try to
get along well, and to cohabit peacefully. Regarding other interpretations of Islam, also,
Giilen’s attitude is tolerance. Due to the fact that Islam is a divine system that embraces

everybody, whoever serves Islam should be appreciated.

Therefore, Giilen is not against plurality (with some reservations). Furthermore,

he also advocates the main requirement of the existence of civil society, that no one
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should claim that his way is ‘the only just one’. Which mean that no one should claim

the monopoly of truth.

Giilen’s benevolence for plurality is in fact the result of a pragmatist approach.
According to Giilen, the desire to ‘communicate’ with the world should lead the
Muslims to think and act in harmony with the changing conditions, while preserving the
essence at the same time. In other words, in order to protect the universality of Islam
both the tradition and the conjuncture is to be observed, and accordingly, the action
plan to disseminate Islam is be adjusted. That is the point that differentiates Giilen’s
teaching from a fundamentalist Islamist movement, which rejects any reinterpretation

and aims at upholding of the faith in its full and literal form.

Gt'jlen"\s. 7p‘ragmatic approach regarding the interpretation of Islam, that is the fact
that he seeks a compromise with the living world in order to offer them the message of
Islam, leads many to argue that the switch from the ‘sacred’ to the ‘social’ is preparing
the ground for the inner secularization of ISlam. Yet I hesitate to come to such an easy
conclusion while talking about the secularization of a religion. People who argue for the
inner secularization of Islam through Giilen’s interpretation are generally the ‘outsiders’
with respect to the community. What might seem tb be a secular attitude from the
standpoint of an outsider might still have a religious, thus sacred meaning for a
believer. For example there is not doubt that dealing with the natural sciences is a
secular field of activity. Yet from the perspective of a believer —who deals with natural
sciences— there is no reason not to locate his/her activity within a religious cosmogony,
meaning that he might be considering his field of activity as a path to understand the

law of the universe created by God. Accordingly, to shift attention from the sacred to
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the social could be considered in the samerway. If the ultimate goal of the Giilen
Community is the revitalization of Islam, flirting with the _local and traditional, or
seeking the least common concerns with everybody could Vnot be considered simply as
secularization. This is to base on the living world in interpreting Islam, instead of
having an abstract model that excludes reinterpretation. In other words, instead of
pursuing an abstract model of action to be applied under all circumstances, Giilen
approves a continual interaction with the local, the traditional and the national, which
includes the ritual, hence different interpretations of Islam, along with the doctrine. In

other words, Giilen interprets Islam through tradition.

Not to reject the local and the traditional already means not to deny the ‘other’,
in other words, it means to allow for plurality in society. For he sees nothing
problematical about the diversity with respect to Islam. Hence, Giilen’s assessments
about the ‘other’ results in the acceptance of the plurality of diverse ideas and tolerance.
In this respect Giilen’s interpretation of Is‘larﬁ mostly satisfies the requirements of the
concept of civil society. Yet there are two point that prevent a clear-cut inference about

the compatibility of the Giilen’s interpretation of Islam and the concept of civil society.

First is the ‘ideal society’ enVisaged by Giilen. Giilen’s ideal society is in fact a
huge community, since he suggests uniformity of sentiment, thought and imagination as
the determinants of a promising society. A nation that is composed of individuals who
have different ideals and who pursue separated ways is considered to fall into instability
and disappear. His assessments about the ideal society seem to have authoritarian
motives, which contradict Giilen’s benevolent attitude towards plurality with in the

society. For in these statements what is intended is a consensual based society rather
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than a compromised based one. While compromise means to come to an agreement
upon the least common concerns in order to live peacefully, consensus involves a
uniform agreement. Since it is nearly impossible to come to a uniform agreement within

the society, such an ideal might comprise authoritarian intentions.

The second problem concerns methods of otﬁer social movements. Giilen is
against any kind of protest movements targeting the state. Such an attitude renders
Giilen’s perception of the associations and organizations of the Civil Society
problematical. Due to the fact that Civil Society is the countervailing domain vis-a-vis
the state authority, it is inevitable for a veritable social movement to express its
normative identity through various fdrms of protest. Therefore, two important
problems emerge: First, Giilen’s understanding of the plurality of ideas and their
expressions is not without reservation. On the one hand, Giilen accepts plurality within
society —he even advocates communicating with a Marxist on the basis of the least
common éoncerns. But on the other haﬁd, he displays a negativé attitude towards
movements that express themselves by protest against the state. This is, in fact, against
the pluralist spirit of the concept of civil society. His reservation is for the dignity of the
state vis-a-vis the critics rising from the Civil Society creates the second problem. If we
look from the standpoint of the theory of secularism, such an attitude disturbs the |
principle of separation of the state and the civil society. This is because the Civil
Society is conceptualized as a countervailing domain vis-3-vis the monopolistic
attempts of the state. But by trying to ‘protect’ the state against the critics and protests
comihg from he members of the civil society, he, in fact, behaves to the detriment of his

own terrain of exercise. In other words, such an approach is an obstacle before the
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strength of the civil society, which is supposed to be the terrain of the free exercise and
the protective shelter of any kind of social movement, including religious ones, vis-a-
vis the state. And it renders components of Civil Society more vulnerable to the

monopolistic impositions of the state.

Many scholars blame Giilen for being a statist. However, I would challenge this
argument by stating that what leads him to behave in behalf of the state and to do as
much as he can to not to annoy the political authority, is not a pure secular statisth, but
rather a strategic attitude. Yet this strategic attitude should not be taken as fakiye: it is

already of the nature, of the real identity of the movement not to act against the state.

Fethullah Giilen, defines any stateless situation as anarchy, and argues that it is
characterized by a clash of different interpretations, and of disorder and insecurity.
Accordingly, he prefers to live under ‘the state authority, regardless of whether it is
democratic or not. At first sight it seems that Giilen has a secular attitude regarding the
existence of a political authority / state. Giilen’s perception of state, that is, his
preference for any kind of state authority rather than anarchy and disorder, becomes
intelligible when the nature and the method of the movement are taken into
consideration. Since sélf-transformation through reproductibn of the Islamic faith and
ethic by creating alternative private spheres is one of the deﬁning features of the Giilen
Community, existence of a state authority, by assuring order and peace, provides the
movement with the minimum requirements of a milieu appropriate, first of all to live
and represent Islam at the very personal level. As the degree of democracy rises the

liberfy to represent the religion in the public sphere or to explain and disseminate it to
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the ‘outsiders’, hence, to persuade them to convert to Islam becomes available. But all

is guaranteed by the existence of a regulator political authority.

Therefore, though at first sight we had the impressi(;n that Giilen had a ‘secular’
and ‘utilitarian’ concern as ‘security’ and ‘order’ in defending the existence of a state
authority, after penetrating into Giilen’s ideas it would be difficult to argue that Giilen’s
concern for order is purely secular. I would rather claim that it is a religio-pragmatic
approach. For while he is aiming at preserving order and peace of the country he is.not
going out of a religious perception of the world, since in reality he is targeting a

peaceful atmosphere to live and spread Islam. |

Therefore, Giilen’s negative attitude towards the social movements that criticize
the state, could be explained only by the implications of some historical facts upon the
religious communities in Turkey, rather than by pure statism. Giilen has to emphasize
his respect for state institutions. For in Turkey religious groups have always béen
blamed for aiming at counter-revolution. For a very long time, any réligious expression
has been regarded as enemy of the regime. As a result, Giilen and his followers, who do
not make use of destructive methods, and who do not aim at a holistic political change,
are inevitably obliged to emphasize for the *Turkish State’ in order to prove that they

are not enemies of the regime.

However this emphasis does not prevent Fethullah Giilen from criticizing the
current practice of secularity in Turkey. Giilen has very clear suggestions about the
secularity of the state. He distinguishes between secularity of the state and that of

society, and appreciates the Western style secularity which allows everybody to freely
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live and express religious sentiments and ideas. For in the Western practice of
secularity of the state, though religion is not regarded as to be the basis to the
organization and regulation of the state, due to the neutrality of the secular state,
religion can be freely performed within the society. That is exactly the religious life that
Giilen dreams of. If there is no worship, he claims, and if, relying on a very widespread
conviction, religion is confined to the individuals’ conscience, it is doomed to deviate
and corrupt. By the same token, he criticizes the current understanding and practice of

LA s

secularity in Turkey, and claims that it should be reconsidered and revised.

Giilen also points out the confusion about the concepts of secularity (as a
characteristic of the state) and secularism. He defines secularism as profanity and as an
attempt to emancipate society from the influence of religion. This separation
corresponds to my theoretical structure on secularization where I also did emphasis the
confusion of concepts. What Giilen calls secularism corresponds to the broader
meaning of secularization in my theoretical sketch, meaning emancipation of all the
spheres of the society, including institutions, activities, population, life strategies
(Worldviews), etc. from the influence and regulation of religion. And this latter is, What
Giilen criticizes, and rejects. Therefore, if we return to the narrower definition of
secularity, which only comprises the state, I would argue thét Giilen has no objection to

a secular state provided it remains neutral and guaranties the free exercise of religions.

Looked at from another perspective, secularity requires that religion does not
interfere or even does not attempt to interfere with political affairs. In Giilen’s
interpretation of Islam, political action is not only rejected as a means to transform the

society but also dealing with politics is despised. Giilen is against the politicization of
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Islam. But this is not for the sake of secularity of the state, but in order to protect Islam

from the destructive implications of politics with respect to the universality of Islam.

However, the last point that I would like to mention is thaf because of the soéial
interventionism strategy of the movement, it would be misleading to claim that Giilen
and his followers have no political aim. This is an explicit goal, as certain argue. Yet, it
does not target the existing regime; the democratic and the secular system. The ultimate
goal of the Giilen community has a character that might be described, as a long-term
based political aim: the revitalization of Islam as a world power. Yet according to
Giilen, any political transformation depends on the character of the society; that is, the
criterion for such a transformation is whether or not the totality of the society has an
Islamic identity. The state is considered as an extension of the community; that is, it is
seen as a structure/institution to safeguard the community. The emphasis, thus, is not
upon the state but upon the community. Therefore, if a society has an Islamic identity;
that is if it ‘turns into a community’ composed of people sharing common sentiments
and ideas, the state is supposed to rule “naturally” with Islamic principles. However,
although the political transformation —a state in charge of the implementation of
religious principles— is something desirable this is not considered to be the ultimate aim
of the movement. It is expected and intended that the transformation process —from an
Islamic society to an Islamic state— is going to be a natural and gradual one. First, at the
micro level, the souls are to be converted, then, the arithmetic accumulation of the
converted souls will “naturally” constitute a society of the Islamic identity, which will in

fact turn into a community sharing the same sentiments and ideas. Thus, people willingly
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and naturally will establish a religious state. Yet the establishment of a religious state is not

a concern for today’s generations.

Besides being a natural result of a long process of cultural transformation, in
Giilen’s understanding of Islam, politics has no place with respect to the dissemination of
Islam. In fact, the political method contradicts the method of the community. For it is not a
project for a holistic transformation of society from above via proscriptive regulations.
Transformation of the individuals through establishing ciose interpersonal relations, or
through representing Islam are the main method, of the movement. In this respect, Gﬁlen is
not against a secular state, a Western style secular state which guarantees a mutual
nonintervention between the state and the religion, and the free expression and exercise of

religion. On the contrary, he encourages such a secular state. Such a milieu will enable the

believers the to freely live and transmit their religion.

The Fethullah Giilen Movement has been blamed for engaging in takiye, that is, of
concealing its real identity. I totally reject this argument. If Giilen’s writings are carefully
read, no serious observer can claim that Giilen is concealing his real aim by an ‘image
management’ by drawing a false image for the purpose of gaining recognition. On the
contrary, the ultimate aim of the community, its method, their perception of society, state,
and secularity, etc., evérything is before the eyes through the writings and speeches of
Fethullah Giilen. Therefore, I do not hesitate to argue that what is observed is the real
identity of the Giilen Community. However when nourished with insufficient knowledge

confusion or disappointment is inevitable...
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