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ABSTRACT

This study seeks to determine whether Turkey is or is not
experiencing an Islamic resurgence and, if it is, to analyze the
origins of this resurgence. Initially, the concept of resurgent
Islam is defined to detect the general causes, organization, and
evidence that would indicate the existence of such a movement.

After examining the relevant data, the study concludes that
Turkey is indeed experiencing an Islamic resurgence movement. The
increase in Islamic sentiment occurs when socio-economic problems,
caused by gaps between rapid modernization and sluggish political
development, intensify. This is seen, for example, in Turkey’s
March 1994 elections when a pro-Islamic party gained the third
largest percentage of votes for the first time in history. This
indicates that interest in Islam persists over time in Turkey. Yet,
the movement is not a serious threat to the nation’s secular status.
Rather, the surge in Islamic activity is expected. Turks need Islam
to fill a spiritual void created by severe Kemalist secular reforms.

This analysis adopts the <case study approach which
demonstrates how a nation’s socio-economic problems can generate
Islamic activism. Turkey’s response to these problems may help to
clarify the interaction between socio-economic problems and the
resurgence of Islam.
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INTRODUCTION

Religions fulfill many social and emotional needs in societies
world wide. Religions provide communities with a common identity,
a set of wvalues, and they offer spiritual satisfaction during
periods of societal upheaval.

Thus, it is only logical that a people who find themselves

unable to deal with problems that threaten their society,

culture, and spiritual and psychological well-being should
turn to religion for answers and solutions. Indeed, in
societies in which secular systems offer no escape from daily
frustrations caused by cultural and political alienation,
identity crisis, and economic deprivation, religion has proven

a refuge offering social and psychological support.?

Islam, a monotheistic religion, emerged in Arabia during the
seventh century. Its all-encompassing nature enters into every
facet of Muslims' individual and collective lives. Islam provides
Muslims with a protest ideology that offers them alternative
political, social, and economic structures which differ markedly
from existing unsatisfying, modern, secular institutions.?

The social, economic, and political problems that currently

plague many Muslim and Third World societies result largely from the

inequalities that have emerged from the dialectical processes of

'Amira El-Azhary Sonbol, "Egypt,"in The Politics of Islamic
vi i : i it i , ed. Shireen T. Hunter (Bloomington:
Indiana University Press, 1988): 23.

*The reader who desires detailed analyses of Islamic doctrines and
hlstory is encouraged to consult the follow1ng sources: Nazih N. Ayubi,
(London:

Routledge,1991) 3-36: Albert Hourani, A History of the Arab Peoples
(Cambrldge. Harvard Unlver51ty Press, 1991), 7—75- Bassam Tibi, The

TechnologlcalVAge.Atrans. JudlthvVonrslvers (SaltALake Clty Unlver51ty
of Utah Press, 1988), passim.
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modernization and political development. The legitimacy of a
nation's government is undermined by the modernization process when
disaffected groups emerge because "they have been deprived of the
fruits of modernization [and have] seen their lives disrupted by it
while having been denied a say in determining its nature and pace."’®

Rapid modernization and the concentration of economic wealth
within small elite circles have also intensified social and economic
problems as standards of living lag far behind technological
advancements and as vast income disparities continue to divide the
elites from the masses. Such stark divisions between elites and
masses have caused many other inherent crises to occur within the
larger populace of several Muslim countries, including crises of
identity and culture.

The vigor of resurgence movements depends on 1its members
perceptions of the levels of legitimacy of a nation's leaders and
institutions. These levels of legitimacy are in turn shaped by the
disjunction between modernization and political development.

The case study approach is particularly useful as one attempts
to determine the underlying currents that explain why Islamic
resurgence groups emerge. Such a systematic study of a particular
nation's experience with resurgent Islam over time can accomplish
many things. It can indicate how one nation has responded to its
Islamic resurgence predicament, explain what that decision was based
upon, and illustrate why one particular response was desired over
other potential responses.

The case study approcach over time provides specific

information from various countries which can be used to create a

’Shireen T. Hunter, "Introduction,®" in Ihg_ggli;igg_gﬁ_lglﬁmlg
Revivalism:; Diversitv and Unitv, ed. Shireen T. Hunter (Bloomington:

Indiana University Press, 1988), xiii.
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data bank of knowledge regarding resurgent Islamic groups. Ideally,
such information could help researchers to expose underlying
patterns that persist over time and help them to build theories
regarding the resurgence process as a whole. Access to this type
of information can assist scholars as they strive to discover the
primary causes of the broad-based, Islamic resurgence phenomenon.
Such movements quickly change over time as individuals adapt their
actions to new situations resulting from rapid advances in
modernization and sluggish growth in the political arena.®

This study will analyze the concept of resurgent Islam. The
analysis will begin with a definition of the concept "resurgent
Islam.*" Next, it will examine the conditions that have caused
resurgent Islamic groups to emerge, determine what Islam provides
to these groups, and discuss how resurgent Islamic groups organize.
The study will then provide empirical evidence that will indicate
how researchers can ascertain if an Islamic resurgence movement
currently does or does not exist within a particular nation.
Finally, the analysis will investigate the effects of such movements
on a nation's governing structure and consider what deficiencies in
a nation's government resurgent Islamic groups expose.

Turkey will be the case study. There are no long-term,
systematic studies of Turkey's Islamic experience to date in which
the diverse Islamic resurgence movement is examined and its
relationship to the secular government analyzed. This study
attempts to do this by, first, determining whether Turkey has or has
not experienced an Islamic resurgence and, if so, to ascertain its

causes. By analyzing the Turkish case over time, from the mid-

‘Arend Lijphart, "Comparative Politics and Comparative Method, "

American Political Science Review 65 (September 1971): 691.
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nineteenth century Ottoman Empire to the Turkish Republic in 1994,
it is hoped that we can learn more about the causes of the Islamic
resurgence phenomenon in general. Such knoWledge will be useful to
researchers as they work to explain the future relevance and mass
appeal of Islamic resurgence movements in the Middle East and the

Third world.



CHAPTER I

THE CONCEPT OF RESURGENT ISLAM

Resurgent Islam Defined'

The term "fundamentalism" has been employed to describe all
Islamic activity within the Muslim world. This term is both too
broad and too narrow to define the phenomenon. Religious
fundamentalists, literally, are "all those who call for a return to
foundational beliefs or the fundamentals of a religion."? Applied
to Islam, this definition essentially includes all practicing
Muslims from moderates to extremists.

The concept of fundamentalism emerged in response to American
Protestantism. In the Protestant sense, fundamentalism referred "to
those who are literalists and wish to return to and replicate the

past."? This definition regards fundamentalists as "static,

'The sources for the conceptual section discussed in chapter I are
largely drawn from the following works: James A. Bill, "Resurgent Islam
in the Persian Gulf," Foreign Affairs 63 (Fall 1984): 108-115; James A.
Bill and Robert Springborg, Politics in the Middle East, 4th ed. (New
York: HarperCollins Publishers, 1994), 1-83, passim; R. Hrair Dekmejian,
Islam in Revolution (Syracuse: Syracuse University Press, 1985), chap. 3
passim; R. Hrair Dekmejian, "Islamic Revival: Catalysts, Categories and
Consequences, " in The Politics of Islamic Revivalism: Diversity and
Unity, ed. Shireen T. Hunter (Bloomington: Indiana University Press,
1988), 1-12; Hamid Enayat, "The Resurgence of Islam: The Background,"
History Today 30 (February 1980): 16-22; John L. Esposito, The Islamic
Threat: Myth or Reality? (Oxford: Oxford University Press, 1992), chp. 1
passim; John Obert Voll, Islam: Continuity and Change in the Modern
World (Boulder: Westview Press, 1982), 279-280.

‘Esposito, 7.

31bid.
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retrogressive, and extremist."* The movement in the Middle East
cannot be viewed as such,

because many fundamentalist 1leaders have had the best

education, enjoy responsible positions in society, and are

adept at harnessing the latest technology to propagate their

views and create viable modern institutions such as schools,

hospitals, and social service agencies.®
The term also equates fundamentalists with "political activism,
extremism, fanaticism, terrorism, and anti-Americanism."® Thus,
the term "fundamentalism" is inadequate when discussing the Islamic
resurgence movement because it lumps together all Islamic activity
throughout the Muslim world and it implies that Islam is the only
force driving resurgence movements.

Rather than the term "religious fundamentalism”, the
phenomenon is best described as an "Islamic resurgence." This term
indicates that the current movement is widespread in nature and
includes individuals ranging from the populist masses to the elites.
Resurgent Islam describes a regenerative interest in Islam as a
remedy to the social, economic, political, and cultural crises that
are occurring in Muslim populations world-wide. Islam is used as
a means to provide Muslims with a common identity, both individually
and collectively, in order to challenge the inequalities that result
from rapid modernization. Authoritarian leaders modernized their
societies but did not concurrently "create an adequate

sociopolitical institutional framework" to absorb the swift change

created by rapid modernization.’ Islamic resurgence groups have

‘Ibid.
5Ibid.
¢Ibid., 7-8.

’Shireen T. Hunter, "Introduction," in The Politics of Islamic
Revivalism: Diversity and Unity, ed. Shireen T. Hunter (Bloomington:
Indiana University Press, 1988), xiv.
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emerged to use Islam to fill the ideological and institutional

vacuum created by the modernization process.®

Modernization and Political Development in the Middle East

Modernization is "the process by which men and women

9

increasingly gain control over their environment." Technological

and educational advances both result from and continue to drive the
modernization process. 1In addition, such advances also create new
expectations by citizens. The fruits of the modernization process
alone cannot satisfy the rising expectations of individuals.?!®
Individuals also need to be included within their nations’ decision-
making institutions.

Political development as it applies to the Middle East has
been defined as "the capacity of political systems...to initiate,

nil

absorb, and sustain continuous transformation. Leaders of

political systems must strive to fulfill the rapidly changing needs
of their populations. Among the most basic and important demands
elites must work to satisfy

are demands for equality of opportunity, political
participation, and social justice. These demands are much
more difficult to meet than those derived directly from the
economic and technological facets of 1life. The process of
political development includes the capacity to provide more
and more individuals with the power to improve their own
positions in society on the basis of personal merit....New
groups and classes continually appear in society and must be
brought effectively into the political process. Finally, the
rewards and priorities of the society need to be allocated and

8Tbid., ix.
°Bill and Springborg, 3.
11pid., chap. 1 passim.

11bid., 6-7.
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reallocated in a way that permits all to expect equal
opportunity and to receive just treatment.!?

Maintaining a moderate balance between the two interdependent
processes of modernization and political development is a difficult
task. Modernization surges ahead of the slower process of political
development. Leaders of Middle Eastern nations must supplement
modernization with the gradual diversification of traditional power
structures to provide their citizens with "an effective voice in
important matters that affect their lives."!? Leaders can achieve
their efforts to increase citizen participation in the affairs of
the state through the institutionalization process, 1i.e., the
creation of political parties and parliaments. Elites struggle to
determine the "proper" balance between citizens’ demands for
increased participation and their own ability to meet those demands.
Middle Eastern systems vacillate between the extremes of repression
and anarchy.!*

Muslim societies began the painful process of modernization in
the nineteenth century after suffering repeated military failures
against European colonialists. The trauma caused by these defeats
"generated an atmosphere of despair which gave rise to a great
variety of ideas about the causes of backwardness, and the methods
of dealing with them."?'’ Muslim elites determined that their
problems stemmed from military inferiority. They thus imported
European weapons, training, and technology in their initial attempts

to modernize.

21pid., 7.
B1pid., 20.
M1bid., 19-22.

YEnayat, 18.
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Towards the end of the nineteenth century, Muslim elites
realized "that the prerequisites of regeneration went far beyond the
creation of a strong and modernized army, and involved the
overhauling of the entire social and political structure."?!® A
minority of Muslim elites{ convinced of the West’'s overall
superiority, based their new governing structures upon Western
secular philosophies. What followed was the modernization of all
facets of life as traditional Islamic values either were discarded
or relegated to a secondary position within Muslim societies.
The modernization process resulted in "a breakdown of cultural
integration....{as] the upper and middle classes imbibed Western
ideas and practices...[while] the masses remained loyal to age-old

"17  The complexities inherent in the rapid

traditions and beliefs.
modernization process required the rechanneling of mass loyalties
from Islamic leaders to secular institutions. The legitimacy of the
government was vested in these new institutions, not in the Islamic
leaders. The reforming elites, however, did not attempt to
supplement the modernization drive with the integral social and
political reforms that would have incorporated the masses into the
system. The reforms resulted in the creation of a large gap between
the Westernized elites and the traditional masses.

Reforms from the mid-1940s onward failed to decrease the gross
disparities between the modernization process and the far slower
process of political development. After World War II Muslim leaders
and citizens alike began to take note of their cultural heritages.

Elites postulated that previous reforms met with conflict because

they lacked any connection with tradition. Islam had to be

¥Tbhid.

7Tbid.
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reanalyzed and modified to provide citizens with a community
identity.18

Therefore, the current Islamic resurgence movement should not
be viewed as a monolithic process. "Although some of the dramatic
manifestations o©of the Islamic resurgence can...be attributed to
coincidence or odd twists of destiny, its essential content is
unquestionably derived from long historical processes."'? The
current resurgence movement 1is a continuation of previous social
movements. The contemporary movement, however, differs from past
movements because adherents now have to contend with the varieties
of modernity. The importance of the Islamic heritage must be
reconciled with modernization. Since societies modernize at
different paces, Islam, too, takes a variety of forms in different
Muslim nations. Islam is adapted to 1local conditions and
requirements. The Islamic resurgence movement must be understood
as a diverse movement that occurs when individuals react in response
to a variety of social, economic, and political conditions in their

nations.

Resurgent Islam Analyzed

The conflict between accelerated modernization and sluggish
development in the political arena persists in the Middle East. The
modernization process created vast inconsistencies between modernity
and tradition as "discotheques and mosques, modern luxury hotels and
squalid mud huts, .. .palaces and tents, [and] computerized libraries

and omnipresent illiteracy" existed side by side in Muslim

®gnayat, 19.

¥1pid., 20.
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societies.?® Those who did not reap the benefits of the
modernization process felt alienated from their leadership and

sought solace in the tradition of Islam.

The Islamic Appeal

Islam defines the totality of man’s being, incorporating both
his spiritual and temporal existence. Islamic principles indicate
that "each member of an Islamic community, at least in theory, is
a religious, and a social, and a political man."?! Islam lacks the
ecclesiastical, hierarchical organization that exists in Western
religions. This lack of separation between religion and state has
created a fluidity between religion and all other aspects of
society. The sharia [Islamic law], comprised of the Quran and the
Sunna [Prophetic traditions], exemplifies this fluidity because it
directs the social, legal, political, and religious aspects of life.
The five pillars of Islam show the interconnectedness of religion,
politics, and society. The shahada [profession of faith] and
praying five times a day exemplify an individual’s private,
religious duties; the zakat [alms giving], the Hajj, and fasting
during Ramadan exemplify an individual’s social and political
obligations to his community.??

Citizens in modern, secular societies create and accept the
legitimacy of formal structures of power within which the activities
of the state take place. Citizens in nonsecular societies believe

that man cannot control his society in this way because only God can

2Bjill and Springborg, 2.

‘'Binnaz Toprak, Islam and Political Development in Turkey (Leiden:
E.J. Brill, 1981), 22-

221pid.
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exercise such control. For these citizens, "religion performs
several functions which are otherwise carried out by specialized
institutions in secular and structurally complex societies."??

The rules in nonsecular societies provide citizens with an
understanding of what is expected of them both at an individual and
a communal level. Religion, the defining ideology in nonsecular
societies, appears legitimate in both a political and social sense.
Those who were dissatisfied with their rulers in any way could
publicly oppose the present leadership and could work to appoint a
new religious leader. It would be uncommon, however, to oppose the
leadership with a new set of institutions, i.e., the creation of
institutional structures through which societal functions would be
performed.

Political institutions exist to uphold Islam, not to maintain
the state. Therefore the "primary loyalty of individuals is to the
umma [the community of believers] rather than to the state and to

Islamic law rather than to the ruler."?

Political legitimacy and
societal structures were based on the Revelation which provided a
complete "blueprint" upon which to model Islamic state and society.

Islamic doctrine does not discriminate upon the basis of
class. All members of the umma are viewed as equals. The Islamic
doctrine appeals to resurgent groups because the leaders of these
groups attempt to combine ideological precepts with practical acts.
Ideologically, resurgent Islam provides the alienated masses with
an identity, it defines the world view of the umma by clearly

defining the sources of "good and evil", and it grants an

alternative system with which individuals can cope with the harsh

21pid., 12.

M1bid., 25.
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environment. Resurgent Islam also supplies the movement with a
protest ideology against the establishment, bestows a sense of
belonging and a spiritual refuge from uncertainty, and it promises
a better life "in a future Islamic utopia."?® Practically, Islamic
societies provide members with a feeling of community in which all
adherents perform functions useful to society. Individuals, thus,
are not excluded based on their social class. Islamic societies
provide a medium of political activism in which the ultimate goal
is to replace the society of the ignorant [the non-Islamic world]
with a society based on Islamic doctrine. Islamic societies also
assist communities financially by providing health care, mosques,

and other social services.?®

Why do Islamic Resurgence Groups Emerge?
Resurgence movements vary in form from nation to nation, but
several common themes exist:
a sense that existing political, economic, and social systems
had failed; a disenchantment with, and at times a rejection
of, the West; a quest for identity and greater authenticity;
and the conviction that Islam provides a self-sufficient
ideology for state and society, a valid alternative to secular
nationalism, socialism, and capitalism.?
Crises of identity, legitimacy, and culture were the major
predicaments experienced by Muslims worldwide. All three situations
resulted from gaps created by the modernization and political
development processes.

An identity crisis emerged in the late 1960s as Muslims felt

displaced within their own societies. The modernization process had

»pekmejian, Islam in Revolution, 52.

%Tbid., 53.

YEsposito, 14.
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created giant structures capable of mass production, large
bureaucracies, and large political organizations. These
depersonalized, modern structures "were too large to provide a
satisfying identity for individuals," because the "structures...
were neither universal enough nor intimate enough to meet the
desires of many."?® The ensuing feelings of a lack of both a
collective and an individual identity were exacerbated further as
institutions replaced Islam as the central governing principle of
life. Elites adopted such imported ideologies as socialism,
Marxism, liberalism, and Western capitalism.?® They, however,
failed in their attempts to adapt them to local conditions.
Traditionalists contended that such a blind imitation of the West
"led to a cultural dependence which threatened the loss of Muslim
identity" as "valueless" changes were implemented within Muslim
societies.? Islamic resurgence groups emerged to provide an
alternative belief system to combat and replace failed Western
ideologies with Islamic solutions. Resurgence groups aim to rebuild
the Muslim identity and morality by employing the all-encompassing
force of Islam.

The modernization process is rapid and unsettling. Elites
must modify traditional political structures to sustain changes
created by modernization. Balancing the two processes of
modernization and development is difficult. Many leaders believed
they must enforce change through authoritarian means. This top-down
aéproach could cause problems. If a majority of citizens fail to

reap the fruits of modernization and are not able to participate in

8yo11, 279.
28§11, 115.

3¥Esposito, 16.
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their governments’ decision-making process, then feelings of
incoherence could set into the mass mindset. If and when this
happens, a legitimacy crisis could occur as alienated citizens
question the legitimacy of their leaders. The legitimacy crisis is
heightened by elite failures in the social, political, and economic
areas.?*

The disruptive collision between modernization and tradition
aggravates the culture crisis which permeates Muslim societies.??
The initial elite efforts in military and economic reforms largely
failed because changes were superimposed upon traditional power
structures. This process produced sharp cleavages within Muslim
societies between modernists and traditionalists. The former sought
to emulate the West. The latter wished to borrow selectively from
the West in areas such as science and technology and to synthesize
the Western knowledge with Islamic principles. This duality
"created a politically dangerous culture gap between the rulers and
the ruled" which was exacerbated further by the crises of identity
and legitimacy that perennially plague Muslim nations.??

Islamic resurgence groups emerge to combat the deficiencies
which result from the tensions that mark modernization and
development processes. Proponents of an Islamic solution believe
that the failure of elite efforts to adapt Western ideologies and
institutions to Muslim traditions has caused crises of identity,
legitimacy, and culture to emerge. Resurgent groups subsequently
emerge and advocate the Islamic alternative in an effort to

alleviate such crises.

3pekmejian, Islam in Revolution, 29.

327pid., 31-32.

$Tbid.
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Who Joins Islamic Resurgence Groups?
Islamic resurgence groups recruit members from
those individuals who had been profoundly and generally
negatively, affected by the expansion of state power. Even
though many had modern educations, they remained excluded from
the benefits and privileges enjoyed by those with better
training and preferential access to the state.?
Individuals who joined Islamic resurgence groups were not class-
specific and could include any of the following: alienated youths
and unemployed university students?®’; relatively well-off, educated
individuals who believe that current leaders are responsible for the
economic, political, and social deterijioration of society; newly
urbanized peasants who "experience[d] a ’'culture crisis’ as a
consequence of being separated from the stability of their
traditional middle - and lower-middle class families in the small
towns and villages"3%; political malcontents who formed in
opposition to the social, economic and foreign policy decisions of
the state, and who were repressed by the state due to their views;

those in traditional occupations, such as merchants, artisans and

small landowners, whose socioeconomic status was threatened by the

technological aspects of modernization®’; and the "mustadafin" -
the "downtrodden and deprived" - populist masses.?®
Different Islamic resurgence groups manifest their

relationship with Islam through moderate as well as extreme actions.

#Bill and Springborg, 78.

¥pPor a similar argument which discusses the composition of
Egyptian resurgence groups, see Hamied N. Ansari, "The Islamic Militants
in Egyptian Politics," International Journal of Middle Eastern Studies
16 (1984): 123-144.

3¥pekmejian, Islam in Revolution, 50.

’Bill and Springborg, 79; Dekmejian, Islam in Revolution, 50-51.

¥pill, 108.
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These include increased activity in the following areas: mosque
construction and attendance, Islamic radio and television
programming, public observance of holidays, publication of religious
articles, distribution of religious literature, public display of
copies of the Quran and religious slogans, increases in religious
schools and religious education, increases in hajj participants,
murders of modernists, and violent outbursts in reaction to the

establishment’s activities.?®*

A Typology of Resurgent Islam

At the heart of the revivalist worldview is the belief that
the Muslim world is in a state of decline. 1Its cause is the
departure from the straight path of Islam; its cure, a return
to Islam in personal as well as public life which will ensure
the restoration of Islamic identity, values, and power.*’
Muslims believe that Islam is the solution to current problems
they face worldwide. Islamic resurgence groups, however, come into
conflict with each other over "differing identifications and
interpretations of Islam."* The two main divisions that exist
between resurgent groups are between proponents of traditional
fundamentalism and radical fundamentalism.*? This distinction has
also been labelled as a division between Establishment Islam and
Populist Islam.*® Establishment Islam, the official Islam observed

by the state, is based on traditional religious texts and the

interpretations of religious scholars.**

¥Esposito, 12.
°1pid., 19.
‘lvoll, 280.
‘21pid., 283.
43Bi11, 109.

4Bjill and Springborg, 58-59.
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Populist Islam, on the other hand

...comprises those religious beliefs and practices which
prevail among the people; it emanates from the underside, the
periphery of society. Residence 1in outlying provinces or
sprawling slums, illiteracy, and other factors that impede
access to religious scholars and written texts, distance
populations from established religions and make possible the
existence of lively populist movements.*’

Proponents of populist Islam share the following core beliefs: "1).
a fundamentalist faith in the Quran, the Prophet Muhammad, and the
Sunna (traditions); 2) a strong opposition to corrupt, oppressive
governments; 3) a commitment to the related principles of human
equality and social justice; and 4) a condemnation of external,

imperialist intervention in the Middle East."*¢

Populist Islam: The Dominant Resurgent Ideology

Aside from some basic similarities, Populist Islamic groups
can be divided into five main movements of which there are three
major Sunni resurgent movements, a Shi’i resurgent movement, and a
less orthodox Sufi tarikat [orders] movement. Differences among the
groups result from their varying interpretations of the Quran, the
Sunna and Islamic history. Beliefs also vary among these groups
depending on the nature of the crisis, unique localized conditions,

and the agenda of the movements’ leadership.

Sunni Ideologies
The gradualist-adaptationist doctrine includes a 1large
proportion of Islamic resurgence groups, such as the Muslim
Brotherhood in Egypt, Iraq, the Gulf States, and the Sudan, and the

Welfare Party in Turkey. Groups in this category largely choose to

$1bid., 59.

4Bill, 111.
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operate within existing governing structures as they work to
establish an Islamic society. Adherents show some flexibility and
willingness to adapt their ideologies to modern conditions. Members
"pursue policies of gradualism to heighten religious consciousness
among the masses" while they push the state to implement the sharia
as the ruling principle.*’

The revolutionary Sunni form the second group contained within
the Populist Sunni resurgence movement. These groups have active
organizations within the Muslim world, such as the Al-Jihad group
in Egypt and the Islamic Liberation Organization of Egypt and Syria.
The revolutionary Sunni ideology has its roots in the writings of
previous activist theorists such as Ibn Hanbal, Ibn Taymiyya, Ibn
al-Qayyim, and Ibn Abd al-Wahhab. These activists advocated: to
move back to Islamic roots; to partake in the jihad to defend Islam;
to combine revivalist ideology with political and social activism
in their adherents private lives; and to suffer willingly for their
religious convictions.*®

Current revolutionary Sunni movements were influenced by the
Sanusiyya, Mahdiyya, and Salafiyya movements of the nineteenth
century and by the actions of Hasan al-Banna, the founder of the
Muslim Brotherhood. Al-Banna was assassinated in 1949, and Egypt’s
Nasser suppressed the Brotherhood in 1954-55 and again in 1965.
Thereafter, a split occurred within the Brotherhood between militant
Sunnis, led by Said Qutb, and those who opposed political activism
in favor of religious proselytization, led by Hasan al-Hudaibi.

Said Qutb synthesized his own militant views with those of Ibn

““Dekmejian, The Politics of Islamic Revivalism: Diversity and
Unity, 12.

¥1bid., 13.
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Taymiyya’'s and formulated "an ideology of protest and
revolution."*® Since Said Qutb’s execution in 1966/ his writings
have become the ideological foundation of the revolutionary Sunni
movement and have been implemented in a diverse manner throughout
Muslim nations.

The messianic-primitivists form the final Populist Sunni
movement. Examples of this group within the Muslim world includes
the following: the Al-Ikhwan of Saudi Arabia; the Takfir wal-Hijra
of Egypt; the Mahdiyya of the Sudan; and the Khomeinists of Turkey.
This movement is characterized by "a fierce sense of puritanism and
primitivism - a quest to emulate strictly the Prophet’s example and
the life-styles of the first Islamic community."’® Leaders of this
group desire to recreate the Prophet’s umma and oppose innovation

and efforts to adapt to modern conditions.>

The Revolutionary Shi’i

Several variants of Shi’i doctrine exist primarily in Iran,
Lebanon, and the Persian Gulf states. Shi’i groups in the Muslim
world include the Islamic Republican Party of Iran, the Hizb ad-
Da’wa of Irag and the Hizbullah of Lebanon. Both Shi’ites and
Sunnis believe in the Quran, the Sunna and the Prophet. Shi’ites
differ from Sunnis in their interpretation of early Islamic history.
The Shi’ites emphasize the role of Ali, the fourth Caliph [chosen
successor to the Prophet] and claim that Ali should have succeeded
Muhammad as the leader of the Muslim umma. They believed that Ali’s

descendants [Imams] transmitted religious learning. Twelver

91bid.
°1bid., 14.

1bid.
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Shi’ites believed that the twelfth Imam, who disappeared in the
ninth century, would return on judgement day. Until his return,
mujtahids [learned clerics] were viewed as the legitimate
interpreters of Islamic law.>?

Shi’i Islam followers gnnually commemorate the massacre and
martyrdom of Hussein during Muharram [the first month of the Muslim
calendar]. Hussein was Ali’s son and he was killed on the tenth
[’Ashura] of Muharram in A.D. 680 at Karbala by the followers of
Yazid, the orthodox leader of the Muslim community. ‘Muharram "is
a major social, political, and religious event of deep emotional
meaning and has come to symbolize the Shi’i experience - that of a
suffering minority group long oppressed for its beliefs by an
unjust...establishment."®® As a result of subjugation by Sunnis
throughout the Muslim world, Shi’i doctrine emphasizes that its
followers become martyrs for Islam in their efforts to defend

themselves against the harsh establishment.

The Critical Role of Sufi Tarikats

Sufi tarikats [orders] are also contained within the populist
movement. They have existed parallel to Establishment Islam in
Muslim societies since the ninth century. Their mystical traditions
have focused "on the spiritual progress of the individual traveller
on the path to God." Their accessibility has enabled them to spread

Islamic traditions expediently and effectively throughout the

28111, 119; Albert Hourani, A History of the Arab Peoples
(Cambridge: Harvard University Press, 1991), 181-182,

»Bill, 119.
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world.> Sufi leaders advocated simplicity and separation from
the material world as believers sought +to obtain a closer
understanding of God through song, dance, and recollection. Sufi
tarikats were able to gain the trust of village masses because they
portrayed 1Islam as a flexible and adaptable tradition which
assimilated and synthesized the practices of such outside influences
as Christianity, Neoplatonism, Hinduism, and Buddhism.®®  Sufi

tarikats were responsible for the rapid spread of a heterodox
variant of Islam throughout the world. The traditional ulema
[Muslim scholars], in contrast, presented a more rigid, academic
version of Islam that remained intact in the face of change. The
ulema were split in their views towards the orders. Some ulema
attacked the tarikats throughout history because of the orders’ mass
appeal and ability to mobilize peasant populations. Other ulema,
however, were members of different aristocratic tarikats.

In the late tenth and early eleventh centuries, Sufism was
consolidated into specific tarikats. Those who desired to attain
a union with God sought the guidance of a Shaykh [spiritual master]
who had travelled further along the path to God than had his
students. Different tarikats emerged from this organization as
"those who followed the same master began to identify themselves as
a single family."?® These "families" formed the basis of the
various orders that exist throughout the Muslim world. Several

thousand differing lines branch out from the main tarikats.

Sgerif Mardin, "Turkey: Islam and Westernization," in Religions
and Societies: Asia and the Middle East, ed. Carlo Caldarola (New York:
Mouton Publishers, 1982), 174.

Esposito, 37.

*Hourani, 153.
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The Halvetis, a large, popular tarikat, based their beliefs

"on reverence for the leader with power, [had] a reputation for

strictness in training its dervishes,
and. . .encourage[d]...individuality" which resulted in its
"continual...splitting and resplitting."? The Halvetis were

viewed as one of the original source schools among all orders. This
tarikat emerged in Anatolia during the fifteenth century but is
origins are obscure because it had no single founder and is linked
with Persian, Kurdish, and Turkish ascetics. The Halvetis spread
from Azerbaijan to Anatolia, Syria, Egypt, Hijaz, Yemen, and into
all Ottoman lands. The order currently is active in Lebanon and
Syria. Sparse data, however, exists on the Halvetis activities in
Turkey since Ataturk dissolved all Turkish tarikats in 1925.

The Bektashis were a regional tarikat of mixed origin
contained within Anatolia and its European provinces. They emerged
in the fifteenth century and had a strong central organization
within village groups. The order "grew out of saint veneration and
the system of convents into a syncretistic unity, combining elements
from many sources, vulgar, heterodox, and esoteric, ranging from the
popular cults of central Asia and Anatolia" to Turkish and Christian
practices.®® Secretly, the Bektashis were Shi’is who acknowledge
the twelve Imams and centered their worship around the trinity of
Ali, Allah, and Muhammad. They encouraged an equal role for women

in their communities. Bektashi leaders, for survival purposes, did

’John Spencer Trimingham, The Sufi Orders in Islam (Oxford;
Clarendon Press, 1971), 74.

*%1bid., 81-82.
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not publicly expose their Shi’i tendencies because they primarily
exist in predominantly orthodox Sunni societies.®®

The Bektashis 1lived in tekkes [lodges] in towns, stressed
Turkish ethnicity, followed a common set of symbols and rituals, and
a class of dervishes within their ranks practiced celibacy. Such
a variety of practices enabled "various groups which would have been
regarded as schismatic and liable to be persecuted in the type of
Sunni state towards which the Ottomans were moving" to seek "asylum
under the all-embracing and tolerant umbrella" of the Bektashis.®®
Their beliefs were vague and, as such, are difficult to relate
systematically. This ambiguity enabled Bektashi leaders to mobilize
a large number of members from various social classes because their
leaders were able to appeal to some aspect of 1life in each of those
groups that resembled "something already known."®!

The Mevlevi order emerged in the twelfth century. It was a
centralized order which did not spread outside of Asia Minor.
Currently, the Mevlevis have tekkes in Turkey. As a result of
their close 1links with Seljuk leaders, the Mevlevis became a
wealthy, aristocratic, and intellectual order. They played a
significant cultural role in Turkey because they helped to convert
a significant number of Christians to Islam. This tarikat is best

known for the nature of its dhikr®? exercises which members display

H.A.R. Gibb, J.H. Kramers, E. Levi-Provencal, and J. Schacht,
eds. The Encyclopaedia of Islam (Leiden: E.J. Brill, 1960), s.v.
"Bektashiyya," by R. Tschudi.

f°Tbid., 83.

f.John Kingsley Birge, The Bektashi Order of Dervishes (Hartford:
Hartford Seminary Press, 1937), 210.

62 The dhikr practice emerged in the ninth century. It was a
distinct ritual "of collective repetition- of the name of God,
accompanied by various movements of the body, exercises in breathing, or
music" through which adherents could free their souls from the
distractions of the world. Hourani, 73-74.
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through public dancing rituals, hence the name "Whirling
Dervishes."®?

The Nakshibendis order emerged in the Ottoman Empire during
the fifteenth century. The Nakshibendis were noted for their
"inward-looking attitude" and their strict orthodoxy.® Their
teaching stressed "the need for a life wholly turned toward God:
lived in His presence, filled with love towards Him, directed to
worshipping Him without distraction or mediation, and without
earthly reward, even that of human praise."®®

The Nakshibendis proliferated throughout the Ottoman Empire
and rather visibly in the Turkish Republic because its’ leaders
offered Muslims a set of beliefs upon which they could structure
their 1lives. The Nakshibendis "emphasized the importance of
virtuous activity, ahd the claims of the sharia to be [the] guiding
rule for it; a faith which included all that was valuable."®S
These traits, coupled with their accessibility, enabled the order
to proliferate secretly and establish strong roots among the masses
in Ottoman and Turkish society. Currently, several off-shoots of
the Nakshibendi order, primarily the Nurcus and the Sulemandis,
exist in Turkey.

The accessibility of the messages and rituals of the different

tarikat orders enabled them to have a profound influence over the

$3Trimingham, 60-62.
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populist masses throughout the Muslim world. Sufi tarikats
performed spiritual, social, and political functions within
communities. Spiritually, Sufism represented the religion of the
ordinary wvillager. Sufism solidified popular or folk Islam in
villages. While "manifestations of folk religion often contradict
official Muslim monotheism, the simple people remain unaware of such
contradictions, and the religious authorities who are aware of them
in most cases tolerate...the ineradicable popular beliefs and
practices."?’ Sufism promoted unity within communities through

its saint and idol worship rituals that parallel several folk-

Islamic rituals. Sufi dervishes emerged from the ranks of
villagers. The dervishes, thus, were seen as credible teachers of
religion who understood the needs of the commoner. The official

ulema, however, appeared unapproachable to the masses because the
ulema’s formal training estranged them from the everyday lives of
villagers.®®
Socially, Sufi dervishes often had special relationships with
different social classes. The aristocratic Mevlevis were favored
by the ulema while the Halvetis and Bektashis had a more popular
following.®%® The dervishes performed important communal functions
that were integral in creating and maintaining a collective identity
Each wvillage...each tribe...had its tomb-centre, which
influenced not merely the 1lives of the affiliated and
initiated members, but all who belonged to that particular
community or locality. The bond was essentially one of
personal attachment to the saint-founder and 1living taifa
head, expressed on the material plane by relationship to a

tomb and associated...tekke. The men in these institutions
were in close touch with the people....They were deeply

’Mircea Eliade, ed. Encyclopedia of Religion (New York: MacMillan
Publishing Company, 1987), s.v. "Folk Islam," by Raphael Patai.
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concerned and implicated in their whole life, reinforcing

their sense of identity. They were organizations for mutual

help, and a venerated Shaykh could voice the people’s
grievances and condemn...oppression. They assisted the poor,
and ministered to the sick and travellers....As the baraka

[heavenly blessing, power] of their saints protected villagers

and tribesmen against harm and calamity, so the power of their

protective amulets, by giving the individual confidence,

helped to maintain social stability.’® '
Tarikats, in this way, were at the heart of villages throughout the
Ottoman Empire and the early days of Turkey.

The tarikats were able to exert an immense political influence
at the village level. Sufi leaders could be influential in this
respect because local villagers blindly obeyed the Shaykh because
the Shaykh had gained the emotional trust of his adherents. While
political activism was not the aim of dervishes, the potential
existed for tarikat leaders to exploit and mobilize the masses for
political purposes manifested either by a revolution or by
intervention in state affairs. This realization by leaders in the
latter part of the nineteenth century 1led them to control and
regulate Sufi affairs as dervishes began increasingly to defend
Islam against European imperialism.”!

The advent of the twentieth century and the secular
modernization process, with its subsequent reordering of social
life, weakened the tarikats. While many still exist underground,
the tarikats would never again parallel their past levels of
influence. Religion, thus, which once was the "regulative principle
behind life," was displaced by secular institutions and became "one

among many aspects of social 1life"’? as a result of the

modernization process.

°Tbid., 234.
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The preceding analysis indicates that the resurgence of Islam
is a multifaceted phenomenon. Resurgent Islamic groups form in
reaction to the inequalities created by the rapid modernization
process and the sluggish progress in areas of political development,
mainly increased citizen participation in government affairs. The
disparities between the two processes causes crises of identity,
legitimacy, and culture to emerge.

Resurging groups were influenced by many groups including the
Sufi tarikats. Various Sufi tarikats had emerged to provide
identities to alienated citizens. Since the ninth century the
tarikats have been integral in the promotion and the protection of
Islam throughout the Muslim world. The Sufi tarikats’ role has been
instrumental in the successful propagation of Islam. The orders,
due to their community-based unifying traits, provided villagers
with a group identity based upon Islamic ethics while elites
increasingly displaced the role of Islam with a secular ideology.

The present study seeks to analyze the case of Turkey. Such
a study will be useful because it will permit the researcher to
examine the specific reasons which account for Turkey’s resurgence
movement . Then, underlying trends can be extrapolated from the
Turkish case in order to identify general traits which may help
scholars to better understand the phenomenon of Islamic resurgence

as a whole.



CHAPTER II

RESURGENT ISLAM: THE CASE OF TURKEY
In order to determine whether an Islamic resurgence movement
is occurring in Turkey, it is necessary to discuss the Islamic

experience in the Ottoman Empire and in modern Turkey.

The Ottoman Background

Who were the Ottomans?

The Ottoman state was one of many Turkish principalities which
was established in Anatolia at the same time as the Seljuk of Rum.
These principalities were located along the Border between the
Seljuks and the Byzantine Empire. The Seljuks drew their military
strength by incorporating these nomadic Turks within their military
system as far back as the eleventh century. The leaders of these
principalities nominally accepted Seljuk authority but were for the
most part autonomous.?! The Emirate of Osman, founded by Osman
during the thirteenth century, was one of the smallest of the
Turkish principalities. It was comprised of Nomadic Turks and
Muslim frontiersmen who also fought for the Seljuk’s against the
Byzantines. These frontiersmen, known as ghazi warriors of the
faith, aimed to extend the Islamic lands over non-Muslim

territories.?

'Hourani, 214.

*Norman Itzkowitz, Ottoman Empire and Islamic Tradition (Chicago:
University of Chicago Press, 1972), 6, 10.
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As a consequence of its expansion, the Emirate acquired more
resources, including advances in weapons technology. With their
increased strength, Ottoman leaders moved westward into the Balkans
and eastward into Anatolia by the end of the fourteenth century.
In 1453, the Ottomans defeated the Byzantine empire, took control
over its territory, and established their new capital, Istanbul, at
Constantinople.?

As a ghazi state, the Ottoman Empire continually had to expand
and gain new territories in order "to provide new outlets for the
energies of the ghazis."* At the height of the empire during the
sixteenth century, the Ottoman territories included all or parts of
the areas presently occupied by Hungary, the former Yugoslavia,
Albania, Greece, Bulgaria, Rumania, the Ukraine, the Crimea, Turkey,
Iraq, Syria, Lebanon, Jordan, Israel, Saudi Arabia, Yemen, Egypt,

Libya, Tunisia and Algeria.’

Ottoman Governmental Structures

The Ottoman state organization was ruled by the Sultan, a
descendent of the House of Osman. The Sadr-i Azam [Grand Vizir]
headed the system of government and was second in line to the
Sultan. Beneath the Grand Vizir were a number of other Vizirs who
controlled the army, provincial governments, and the civil
service.®

The Ottoman army initially consisted of a cavalry force which

was recruited from Turks and other Anatolian residents. Army

3Tbid.; Hourani, 214-215.
‘Itzkowitz, 11.
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*Hourani, 216.
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officers participated in the timar system. 1In this system officers
were responsible for taxing subjects on certain lands. The officers
would keep a percentage of the tax as their income. In return for
this income, the officers served in the Sultan’s army. These
voluntary military forces, however, became ineffective "both because
of changes in the art of warfare and because the holder of the timar
would be less eager to absent himself from his land for 1long
campaigns in distant parts of the empire."’ The janissary corp,
thus, was created to act as the Empire’s standing infantry. The
janissary officers were conscripted from the Empire’s Christian
subjects in the Balkans.

The Ottoman bureaucracy contained two main groups: secretaries
who drew up and presented documents and officials who maintained tax
records. The highest officials of the government and the army met
regularly at the Sultan’s palace in a divan [council]. Both
domestic and foreign policy decisions were made at the divan.®

The Sultan also headed the religious organization of the
Empire. He authorized the ulema [religious scholars] to oversee the
Empire’s religious administration. The ulema interpreted the
sharia, staffed and administered the court system, and managed both
the curriculum and organization of the educational system.’
Moreover, the religious authority of the ulema extended into the
political arena as the ulema were viewed as the only legitimate
regulators of political decisions. The ulema, although quite
conservative in their religious and Jjudicial interpretations,

adapted flexibly to the Empire’s changing conditions and needs. The

’Ibid.
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ulema even supported secular reforms of the judiciary as long as
they retained authority over traditional areas such as family law
and education.??

The Shaykh al-Islam [Grand Mufti], a religious advisor to the
Sultan, was "a private scholar known for his learning and ability
to give rulings on disputed questions by means of ijtihad
[reasoning] . "' He functioned independently from the Sultan’s
divan and his office symbolized the unity between religion and state
in the Ottoman Empire. A group of Muftis appointed by the
government assisted the Grand Mufti in interpreting the sharia
[Islamic law}. While the Shaykh al-Islam was responsible for
sanctioning the state’s political decisions,

the boundaries between the functions of the religious
hierarchy and the state were clearly drawn. The ulema were
concerned with the integration of society...into a unified
community of believers. Hence, the functions of the ulema
covered all those areas of social 1life that could be
manipulated for effective socialization: the family,
educational institutions, and the law. The state, on the
other hand, took responsibility in administrative, military,
and economic fields. The distribution of functions allowed
little confusion as to the respective powers of the state and
the religious institutions.!?

The distribution of powers was essential in an Empire in which
leaders ruled over many ethnic, linguistic, and sectarian groups and
where the masses were loyal to various, heterodox forms of Islam.
To maintain control over the various sects and tarikats, leaders had
to rechannel mass loyalties away from such fragmented forms of Islam
to the more unifying force of the state. Consequently, Ottoman

leaders devised a system based on the Turkish-Central Asian concept

of law and an Iranian concept of Imperial rule "in which men of

1bid., 30.
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religion performed also bureaucratic and military functions."!?

This occurred as a considerable number of politically influential
ulema increasingly "moved away from their traditional role as the
religious conscience of the community" and towards a more secular,
bureaucratic role. Other ulgma remained in their traditional posts
as community leaders.* This dualism within the religious
hierarchy, thus, had aided in the creation of a system in which the
Ottoman government was both Islamic and bureaucratic, each with

defined but overlapping functions.

Ottoman Islam

From the outset, various forms of Islam developed in Anatolia:
the orthodox Sunnism of the Seljuks, the syncretic faith of the
nomadic Turks, and the mystical Islam of the Sufis. By the twelfth
century the Ottomans had firmly established traditional ruling
structures. The early Turks, however, continued to develop their
unorthodox variant of Islam. It was based on tribal customs, Islam,
and shamanistic practices.?®

The Ottomans. were orthodox Sunni Muslims of the Hanafi school
of Islam. The Hanifis stressed reason and "consensus of
opinion...as a basis for legal inferences and w[ere] thus the most
tolerant and flexible" of the four schools of Sunni Islam.?® The
trait of orf-i sultani [sovereign powers of the Sultan] permitted

the Sultan to legislate laws in addition to or even in contradiction

Mardin, 174.
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to the sharia if he deemed it necessary for the survival of the
state.!’

Because the Empire extended over such a vast area, Ottoman
leaders could not supervise the implementation of traditional
Islamic instruction throughout their lands. Knowledge of Islam at
the mass level was mixed with Islamic folk traditions. This
occurred because religiously trained teachers were not available to
instruct these diversified groups. Folk Islam was based on
superstitions. The notion of jihn was one such belief where
adherents believed the world was populated with jihns [demons] and
other inimical forces that were dangerous to man. Other Islamic
folk traditions include: Dbeliefs in the evil eye, that the use of
amulets, charms, and magic could ward off the evil eye and other
potential disasters, and that exorcisms and the observance of rites
of passage would help to ensure individual protection.?®

Sufi tarikats existed throughout Anatolia and the Ottoman
Empire. As Ottoman Sultans consolidated their control over vast
territories "they relied on dervishes for military support and aid
in consolidating new territorial holdings. 1In return, the dervishes
received gifts of land and endowments for tekkes [lodges]. Thus the
precedent was established for the patronage of the dervishes by the
Ottoman Sultans."!? Sufism, therefore, initially flourished under
the Ottoman Sultans and tekkes mushroomed throughout the Empire.

Several tarikats existed in the Ottoman Empire. Tarikats that

were relatively orthodox included the Qadiris, the Halvetis, and the

"Howard A. Reed, "Revival of Islam in Secular Turkey," Middle East
Journal 8 (Summer 1954), 267.
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Nakshibendis. The Mevlevis and the Bektashis were "suspected of
Shi’ite tendencies and of pandering to the Christian and pagan
beliefs and practices that lingered on among the common people."?°
The Qadiris, brought to Istanbul in the early seventeenth century,
were nonconfrontational and secretive. The Halvetis had political
ambitions but, nevertheless, preferred to avoid direct contact with
authorities.? The Nakshibendis, on the other hand, were
‘aggressively fanatical traditionalists. The Mevlevis, an urban
order, flourished in the Empire’s Anatolian provinces and its
members obtained influential positions within the Ottoman state.??
The Bektashis, intertwined with the janissary corps, served as their
chaplains and they
represented a unique case for the Ottomans. On the one hand,
the Bektashis had become part of the fabric of Ottoman
society, allied with the Jjanissaries and accepted by the
Sultan....On the other hand, they were associated with the
Alevi Turkoman tribal and village groups in the east. Both
the Bektashis and the Alevis had proven themselves receptive
to Safavid propaganda and consequently resistant to the

orthodox state the Ottomans were preparing to impose on
them.??

Nineteenth Century Reforms: Tarikats Attacked
Up to the nineteenth century, Ottoman leaders encouraged and
accepted Sufi Islam as an essential element within Islam because the

orders initially had aided in the conversion of the Empire’s new

2Bernard Lewis, The Emergence of Modern Turkey, 2d ed. (Oxford:
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conquests. The orders first came into conflict with Ottoman leaders
during the reign of the reform-minded Sultan Mahmud II (1801-1839).
In light of Ottoman military defeats against Europe, Mahmud was
determined to replace traditional institutions with new ones
patterned on successful Western models. His reforms extended into
areas such as education, municipal government, the military, the
state revenue system, public health, and foreign trade.?* Although
his programs only succeeded partially, they were "the backbone and
model for the reform era that followed."?®

Mahmud II’'s reforms of the military and of the state revenue
system severely affected the lives of the orders. Mahmud II aimed
to consolidate the Empire’s military power. Previously, the
Bektashi influenced janissary corp had been responsible for
overseeing public safety, police duties, fire fighting, and
regulation of trade and production in Istanbul. Janissary members
opposed all reforms, especially military ones that would undermine
their authority. In order to suppress the janissaries, thus, Mahmud
IT also had to ban the Bektashis. 1In 1826 Mahmud II destroyed the
janissary corp, banned the Bektashis, and gave Bektashi tekkes and
land to the more orthodox Nakshibendis.?®

Mahmud II reformed the state revenue system to consolidate the
Empire’s revenues. Previously, the Shaykh of each tekke handled its
financial affairs under the system of pious endowments. Under
Mahmud II, the orders’ revenues would be collected by the state and
then redistributed to the tekkes. By 1840, the Empire had created

the Ministry of Evkaf to administer all funding to the tekkes and
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to oversee the allotment of lands for future tekkes. The Ministry
increasingly used the majority of its funds for secular purposes
throughout the Empire and it seized and reappropriated a large
portion of the orders’ lands. Thus, the tekkes fell into ruin.?

The Empire’s attitude towards the tarikats drifted between
liberation and repression during the latter half of the nineteenth
century. The tarikats’ survival depended largely upon the reform
efforts of the resident Sultan. Tarikats that permeated all social
classes, such as the Bektashis, continued to grow rapidly

underground.

Secular Trends in Ottoman Society

The Empire’s continual military losses from the mid-nineteenth
century onward focused its leaders efforts on creating effective,
Western-styled, secular institutions to replace existing weak
structures. Ottoman leaders realized that Islam served an important
function in society but its function was deemed secondary in
importance when the Empire’s existence increasingly was threatened
by European expansion. The Tanzimat reforms period which followed
(1839-76) is viewed as a stage when the secular structures within
the Empire were emphasized and extended as state leaders regulated
more social areas than before through secular legislation.?®
Subsequent Ottoman leaders, thus, placed greater weight on reason

and relied less on Islam to defend their policies.?
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By the sixteenth century, religion had been given a "definite,

"30  pollowing

though by no means minor, place in the social scene.
in the 1lines of the Hanafi tradition based on reason, Ottoman
military and bureaucratic elites increasingly based policy decisions
for the Empire on reason.3! The Ottomans had developed a European
attitude in which policy decisions and laws were based on pragmatic
concerns for the maintenance of the Empire. The main function of
Islam was subordinated to these concerns. The Tanzimat reforms of
the nineteenth century strengthened the secular attitudes that had
always existed in the Ottoman Empire as Ottoman leaders built a
Western-style central administration, a western-style army, and
further secularized ideas and institutions in order to survive.
Nationalists such as the Young Ottomans (1860s) and the Young Turks
(1908-1918) sought to replace Islam with nationalism, thereby
making the state the source of all authority. Thus the increasingly
secular emphasis of later Ottoman leaders, had developed over the
course of many centuries of Ottoman Hanafi rule as Ottoman leaders
fought to maintain what was left of their disintegrating Empire.
While the seeds of change existed within +the Empire, the
secularization process widened the gap between the rulers and the
masses and created a system in which many subjects lacked "a central

value system...a source of identity."3?
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3?Richard Tapper, "Introduction," in Islam in Modern Turkey:
Religion, Politics, and Education in a Modern State, ed. Richard Tapper
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Formation of the Turkish Republic

The Young Turk Revolution (1908-1918) occurred at a time when
the Empire was ravaged by imperial threats and successive wars.
Internal divisions among Westernist, Islamist, and Pan-Turkist
groups further divided the loyalties of the Empire’s population.??
Mustafa Kemal'’s victory at the Straits of Gallipoli during World War
I enabled the Empire to keep Allied forces from taking Istanbul.?*
Kemal gained much fame and prominence from this victory. After the
war, the British occupied 1Istanbul and the Young Turks were
disbanded.

After World War I, the Empire suffered the 1losses of its
multi-ethnic population. Kemal exploited Islam to unite the
remaining masses who lacked a source of identity in defense of the
"Islamic lands" against foreign invaders and against a Sultan whom
Kemal portrayed as a "puppet" of the imperialists.?®®

Kemal sought the aid of Sufi leaders, who had close ties both
to the Sunni and Shi’i masses for two reasons. First, dervish
leaders had a profound influence on villagers due to the Sufi’s
accessibility to the masses and "the high regard and affection in
which they were held by the mass of the people."3* Second, the
masses distrusted the o0ld political order due to its alliance with

European nations, and villagers had not yet had the opportunity to

3The first Balkan war began in 1912 in which Montenegro, Serbia,
Bulgaria, and Greece invaded, defeated, and considerably depleted the
resources of the Ottoman army. The second Balkan war began in 1913 and
World War I began in 1914.

3Lord Kinross, Ataturk: The Rebirth of a Nation (London:
Weidenfeld and Nicolson, 1964), 524.

3pankwart Rustow, "Politics and Islam in Turkey 1920-1955," in
Islam and the West, ed. Richard N. Frye (The Hague: Mouton and Company,
1957), 70; Toprak, 124.

¥Lewis, 408.
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view Kemal’s nationalist agenda. Populist loyalties, thus, centered
around trusted, communal, Sufi leaders.?®’

Tarikat leaders supported Kemal’'s nationalist movement because
they opposed the corrupt Sultanate. Kemal found the dervishes of
much use as he sought to consolidate mass support for his program.
He sought and received support from tarikats, especially from the
Bektashis, because they shared several ideological beliefs. Both
the Bektashis and Kemal emphasized Turkish ethnicity, an egalitarian
view of women, a desire to abolish the Caliphate, "and putting an
end to the fanaticism of religious leaders."3® Kemal, thus,
initially worked with tarikat leaders in order to advance his
agenda. During the War of Independence Kemal organized and led the
military liberation movement which resulted in the creation of the

modern Republic of Turkey.

Islam and Kemalist Reforms

Once Ataturk ([father of the Turks], a name bestowed upon
Mustafa Kemal after the War of Independence, had guaranteed the
security of the newly-formed Turkish Republic, he began to implement
a dramatic process of secularization. Ataturk’s secularization
process "was the culmination of at least a century of modernization
efforts by Ottoman statesmen and intellectuals" who had been divided
in their views of westernization into two groups: the Westernists,
who equated modernization with westernization, and the Islamists,

who wished to accept Western technology while preserving Islamic

VIbid.
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institutions.?®* The Kemalists ended this controversy by stating
that complete westernization was the only way to become a powerful
and respected nation.

Ataturk spearheaded the radical transformation of Turkish
society. His nationalist movement had three major goals. The
Republican People’s Party aimed to establish an ideology for the
movement to provide the regime with political legitimacy. Ataturk
defined power in terms of the state which would have authority over
all individuals and groups. He sought to create a unique, secular,
Turkish, national identity in order to mobilize the masses.*’

All three of his goals challenged Islamic doctrine. Firstly,
Islam recognized the sharia [Islamic law] and Allah, not humans, as
the creators and guides of social, political, and legal
institutions. Secondly, the only legitimate authority Islamic
doctrine recognized derived from the divine will of Allah, not from
popular sovereignty. Finally, Islamic doctrine recognized all
worshippers as part of a single community. Ataturk’s creation of
a secular national identity moved away from a religiously-based
community of believers.*!

Opponents viewed Ataturk’s secularism as a massive attack on
Islam. Ataturk opposed religion as an organizing principle of the
state and he sought to eliminate all public features of Islam from
the state. He aimed to break Islam’s hold on Turkey by abolishing
the Islamic institutional organization in the administrative, legal,

educational, social, and political realms of life. Ataturk’s

¥Binnaz Toprak, "The Religious Right," in Turkey in Transition:
New Perspectives, ed. Irvin C. Schich and Ertugrul Ahmet Tonak (Oxford:
Oxford University Press, 1987), 222.

“Toprak, Islam and Political Development in Turkey, 38.
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radical changes took place between 1922 and 1935. He transformed
cultural symbols to create a new set of common, national standards.
He abolished the caliphate; he replaced the Arabic script with the
Latin script to prevent future access to Islamic literature such as
the Quran; he changed the weekly holiday from Friday to Sunday; and
he outlawed the fez.*?

In 1925, Ataturk outlawed all tarikats even though he had
initially sought and received their support. Several factors exist
which help to explain his decision. It is true that the Bektashis
supported Ataturk’s reform efforts. Since the Republic had
accomplished what the Bektashis advocated "there [was] no longer [a]
need for the continuance of the order within the borders of the
Republic."** The tarikats also had an immense influence at the
communal level. Ataturk banned all tarikats to remove a potential
source of opposition against his secular government since
the tarikats "still enjoyed the confidence and loyalty of the common
people. "**

While the Kurdish rebellion of 1925 was a nationalist
movement, Turkish leaders believed that the rebellion had the
potential to turn into a religious movement. In June of 1925,
Ataturk closed all dervish tekkes
in areas inhabited by Kurds. Ataturk dissolved all tarikats in
August of 1925 in the hopes of rechanneling Turkish loyalties away

from reactionary dervishes to modern, secular teachers.*® 1In a

421bid., 40-45.
$3Birge, 20.
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speech delivered at Kastamonu on August 30, 1925, Ataturk defended
his actions against the tarikats:

...the aim of the revolution which we have been and are now
accomplishing is to bring the people of the Turkish Republic
into a state of society entirely modern and completely
civilized in spirit and form....To seek help from the dead is
a disgrace to a civilized community....What can be the object
of the existing brotherhoods other than to secure the well-
being, in worldly and moral life, of those who follow them?
I flatly refuse to believe that today, in the luminous
presence of science, knowledge, and civilization in all its
aspects, there exist, in the civilized community of Turkey,
men so primitive as to seek their guidance from one or another

{Shaykh]. Gentlemen, you and the whole nation must know, and
know well, that the Republic of Turkey cannot be the land of
[Shaykhs], dervishes, disciples, and lay brothers. The
straight, truest Way (tarikat) is the way of
civilization....The brotherhoods will understand the truth

that I have uttered in all its clarity, and accept the fact
that their disciples have at last come of age.*®

Thus Ataturk terminated the formal coexistence between Turkish and
tarikat leaders.

In other secular reforms, Ataturk removed Islam as the state
religion from the constitution. He abolished the Office of Shaykh
al-Islam which symbolized the 1Islamic ideal of unity between
religion and state.*” His policy of "laicism", Turkey’s variant of
Western secularist practices where church and state are separated,
placed religious practices under the state control of the presidency
of religious affairs.*® He abolished sharia courts, closed all
medreses [religious schools], and he thoroughly secularized
education to rechannel mass loyalties from Islam to the nation-

state.?® He secularized the legal system by adopting the Swiss

%rewis, 410-411.
471bid., 30.

“The term "laicism" was inherited by the Turks from the French
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Westernization, " 180.

“Poprak, Islam and Political Development, 48-52.



45

Code, the Italian Criminal Code, and the German Commercial Code
thereby equalizing relations between men and women in such areas as

marriage, divorce, parenting, and inheritance.”

Islam: A Mass Protest Ideology Against Authoritarian Rule: 1923-1938

Ataturk’s secular reforms caused the masses to suffer from
several crises. Islam had permeated the political, social, legal,
intellectual, and spiritual 1lives of people for nearly a
millennium.? The swift relocation of Islam from the public to the
private sphere, thus, was bound to be opposed because the change was
so sudden and left people without a collective identity. When
Ataturk closed down the medreses and secularized the language and
government, opposition groups indicated that the changes would breed
moral ignorance by eliminating future generations’ access to
spiritual learning.’? These actions served to widen the gap
between the secular elites and the traditional masses.

Opposition to secular rule existed in varying degrees during
Ataturk’s rule. Many Turks simply desired more access to Islamic
education for their children while some tarikat members reacted
violently.??

Ataturk eradicated Islam from all public aspects of Turkish
life and replaced Islam with a depersonalized, state entity which
controlled all aspects of religion. These acts, coupled with his

linguistic and institutional reforms, prevented future generations’

°Tbid., 52-54.
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access to the Ottoman, Islamic past. Such radical changes occurred
"without basically altering the traditional class structure."**
The traditional lifestyle of the masses was secularized in all areas
but Ataturk made no effort to include "the provincial lower classes

"33 The masses,

within the national decision-making structure.
thus, were in a state of incoherence because Islam, their main
source of identification with the system, had been removed and no
effort had been made to include them within the new secular
structure.

The identity and legitimacy crises resembled a temporary
paralysis caused by a sudden, swift, and complete change in the
source of mass identification. Under the system of co-rule between
Ottoman statesmen and wulema, Islam acted as a medium of
identification between the masses and the rulers. Even when secular
trends emerged in the Ottoman Empire, reformers never underestimated
the value of Islam. It was through Islam that Ottoman leaders had
remained concerned with and in control of their citizenry. The
populist masses protested against the speed with which secularism
had been forced upon Turkey. This is not to say that they rejected
secular notions in full but, rather, that they had not had the time
to create a balance between secular practices and personal worship.

The spiritual crisis experienced by the masses was heightened
by Ataturk’s new state-supervision of religion and his eradication
of tarikats. In this system, religious courses were permitted in
secular schools but were taught with a secular content. TwO

concrete acts could be viewed as pro-religious under Ataturk. One

was the Ministry of Education’s sponsorship of a Turkish translation

Bill and Springborg, 188.
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of the Encyclopaedia of Islam and, in 1928, 875 Turks were permitted
to partake in the annual hajj to Mecca.®®

The tenacity of folk Islamic traditions permitted village
groups to continue their worship. Village groups could spread their
faith quickly and easily through oral transmission throughout the
Turkish countryside. Such groups, thus, did not need formal
institutions, funding for mosques, or trained religious scholars.
Village groups also continued their Islamic practices through the

personalized instruction of Sufi leaders.

Tarikat Activity and Government Response

Although they had officially been banned in 1925, several
illegal tarikats continued to exist secretly underground. The
Turkish Alevis were located east of Ankara and they believed, as did
the Iranian Shi’ites, that Ali should have succeeded the Prophet.
Aside from this similarity, the Turkish Alevis "[we]re broadly
latitudinarian, regard the use of alcohol as permitted, and disdain
formal worship services."’” Adherents did not believe that regular
mosque attendance was necessary. Most importantly, the Turkish
Alevis supported secularism because it provided equality both to
Sunnis and Shi’ites. As a Shi’ite community, they had a vested
interest in the establishment of a secular state so that they would
not have to conform to Sunni practices. The Turkish Alevis

advocated Ataturk’s progressive, secular reforms and had an outlook

S Rustow, 89; David Edwin Long, The Hajj Today: A Survey of the
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similar to that of Ataturk’s own Republican People’s Party.>®
Regardless of their liberal outlook, however, the Turkish Alevis
were outlawed with all other tarikats in 1925 because of their
association with religion.

The Bektashis were heterodox and largely Shi’ite in belief.
Although they supported Ataturk’s view of women and his emphasis on
the Turkish ethnicity they, too, were formally dissolved in 1925.
Their secrecy and their infiltration into all levels of society,
however, permitted the Bektashis quietly to proliferate.> The
Mevlevis, "Whirling Dervishes", originated in Konya and "practiced
tolerance and encouraged enlightenment."®® Both the Bektashis and
the Mevlevis remained just below the surface and never publicly
challenged Ataturk’s rule.®

The Nakshibendi order, originating in Istanbul, openly opposed
Kemalist rule and desired traditional zrule by the sharia. The
Ticanis, smaller than the Nakshibendis, secretly established a
Turkish sect in 1930. The Nurcus, a radical Pro-Islamic group who
were predominantly Kurdish, blindly adhered to the precepts of
Beduizzan Said Nursi. The Nurcus were located in the Aegean and
Konya areas and advocated replacing Turkey’s secular rule with a
theocracy. The Ticanis and the Nurcus challenged the authority of
future secular leaders.®?

Violence sometimes emerged from radical Islamic tarikats.

Shaykh Said of Palu, the hereditary leader of the Nakshibendis in

%Ibid.
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the eastern region of Turkey, led a widespread Kurdish rebellion in
1925 in an effort to overthrow the "godless Republic and restore the
Caliph."®® The government reacted swiftly and severely and crushed
the rebellion in an effort to indicate that ‘it would not permit
religious groups to challenge its authority. While the government
stressed the religious aspect of the outburst the rebellion was
actually a separatist movement. The Kurds wished to create an
independent Kurdish state within Turkey. The government, thus, had
stressed the religious theme of the rebellion because elites did not
like publicly to expose ethnic conflicts. This attitude persists
to date.®

In 1930, several Nakshibendi adherents in Menemen openly
attacked and killed one of several policemen in a serious offensive
that secular leaders viewed as the beginning of a religious
revolt.®® During the same period, Said Nursi, a non-violent man
who advocated adherence to Islam for personal fulfillment, "was
. ..persecuted more because of what he might be able to do then for
what he actually did to undermine the reforms of the Republic."%®
These resurgent Islamic activities occurred in reaction to Ataturk’s
harsh authoritarian rule which prohibited opposition. The
Nakshibendis still retain a strong influence in the Aegean area and
along the Black Sea despite continued efforts by the state to crush
them.

The Ataturk period experienced the harshest attack on Islam in

Turkish history. While the severity of his reforms can be
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questioned, it is difficult to criticize Ataturk’s efforts. He
essentially reorganized the entire structure of the six hundred year
old Ottoman Empire within approximately twenty years. Ataturk acted
as would any leader who wished to implement vast change. He had to
act quickly and decisively_in his efforts to secularize Turkey
before opposition groups could organize, emerge and provide
protesting groups with a viable counter ideology.

The tarikat uprisings, however, "demonstrated the failure of
the Kemalist reforms to reach the countryside."®’ The top-down
approach focused only on the small, secular, ruling elites. "The
state, by its secular policies and its program of Westernization,
had threatened the dominant value system of a traditional Islamic
society without providing, at the same time, a new ideological
framework which could have mass appeal."®® Little effort, also,
was made in the areas of structural and economic change in the
countryside. Ataturk’s authoritarian revolution, thus, caused the
Turkish masses to view 1its leaders and their elite focused

government as alien to their concerns.
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CHAPTER III

TURKEY'’S ISLAMIC EXPERIENCE

The history of Turkey’s Islamic experience must be analyzed to
determine whether Turkey is or 1is not experiencing an Islamic
resurgence movement. I have chosen a chronological organization of
events because such a structure makes it possible to document

changes and adaptations in the important trends under investigation.

Islam Exploited to Mobilize the Masses: 1938-1960

After Ataturk’s death in 1938, 1Ismet Inonu assumed the
presidency of the Turkish Republic. In 1945, Inonu had two choices:
he either could continue Ataturk’s authoritarian practices or he
could establish a competitive party structure in an effort to
incorporate new political groups within the governing structure.
After World War II, Western powers pressured Turkey to adopt the
latter option. If Turkish leaders hoped to gain acceptance into the
United Nations they had to progress to a more democratic system in
which citizens would be treated equally. Adnan Menderes, the future
Prime Minister of Turkey, remarked in the mid 1940s that

The difficulties encountered during the war years uncovered

and showed the weak points created by the one-party system in

the structure of the country. The hope in the miracles of
one-party system vanished, as the one-party system countries
were defeated everywhere. Thus, the one-party mentality was

destroyed in the turmoil of the second World War. No country
can remain unaffected by the great international events and

51
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the contemporary dominating international currents. This
influence was felt in our country too.?!

Ismet Inonu succeeded Ataturk and he continued to enforce
strictly secularist principles but he realized the necessity of
permitting opposition groups to exist. 1In 1945, he announced that
he would permit one or two opposition parties to exist in addition
to the left-of-center Republican People’s Party which espoused
socialist programs. Only in this way could his secular government
be viewed as 1legitimate by the masses. The right-of-center
Democratic Party (DP) emerged as the main opposition party. Its
leaders advocated a Western-style capitalism and were far more
supportive of religious freedom than the secular RPP. The DP’s
supporters 1included business men displeased with the economic
situation, urban consumers dissatisfied with the high cost of
living, secular elites who differed with the RPP on policy issues,
and religious minorities who had additional taxes imposed on them.
The DP also obtained the support of the religious, rural masses.
In the beginning, however, this group was not organized and forceful
nor did it focus on religious issues. Out of its eighty-seven
program points, only one mentioned the party’s rejection of the
secularist view against religion and demanded religious freedom for
Turkish citizens. What is more important here is that opposition
was permitted for the first time, thereby indicating to citizens the
government’s willingness to integrate differences within the
existing structure.? The task of accomplishing such a massive

systemic change has been a difficult one for Turkey’s leaders.
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The DP mobilized most of its support from the villagers since
they constituted roughly eighty percent of the nation’s population.
By 1947 it became clear that the DP would have to cater to mass
religious tendencies. In order to counter leftist groups,
especially pro-Communist groups in Northern Turkey, several DP
members advocated religious instruction in schools.? The RPP
itself realized the necessity of granting religious concessions in
order not to be displaced by the DP. Between 1948-1950 the RPP made
several concessions: they provided additional funding to permit more
Turks to partake in the hajj to Mecca; they introduced religion as
an elective course in primary grades; they opened fifteen new
professional courses for Muslim clerics in the imam-hatip schools;
they established a Theological Faculty at the University of Ankara;
they turned over administrative control of the clergy to the
Presidency of Religious Affairs; and, during the 1950 election
campaign, they opened several mausoleums of Ottoman Sultans and
other former religious heroes for the first time since 1925.%
Regardless of these last minute efforts, the RPP lost the 1950
election to the DP because for the first time in twenty-seven years
the people could vote to replace the only party that had ruled since
the creation of the Republic.

Once in power the government of President Celal Bayar and
Prime Minister Adnan Menderes made many more religious concessions.
In 1951 Menderes allowed the call to prayer to be conducted in
Arabic and also permitted religious radio broadcasts of the Quran

and other religious sermons. The Ministry of Education organized
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imam-hatip middle schools to provide religious parents with an
alternative to secular schools.® Religion courses, which had
previously been held after school hours, were now taught during
regular school hours. The only children excused from these lessons
were those whose parents specifically asked for an exemption.®
Still, the content of the courses was determined by the Ministry of
Education, and religious courses were not taught at the high school
and college levels.

Hocas [local religious teachers] or elderly women continued to
teach Islamic religious instruction to children even though the
government opened imam-hatip schools accessible to village children.
Village parents disapproved of this form of state-sponsored
religious instruction because they Dbelieved that religious
instruction should be held in the mosque, should be conducted by a
hoca, should include the teaching of ritual activities, and should
include basic training in Arabic. The hoca, unlike the secular
teacher, would instruct children in more than just Islamic history
and the five pillars of Islam. He would teach them the practicality
and morality of leading a religious life and would introduce them
to the ritualistic customs needed to participate in mosque
ceremonies.’ Religious courses in secular schools focused only on

an impersonal, Islamic history written fully in Turkish.
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Indices of Increased Islamic Activity
Islamic activity greatly increased between 1950 and 1960.
During this decade, the DP built 15,000 new mosques because existing
mosques were crowded beyond capacity at Friday services.®? 1In order
to meet these increasing religious needs, DP leaders expanded the
budget of the President of Religious Affairs from three million
Turkish liras in 1950 to eight million Turkish 1liras in 1951 to
forty million Turkish liras in 1960. DP leaders also permitted the
number of religious organizations to increase from 3.5 percent of
all groups in 1949 to 29.7 percent of all groups in 1960.°
In 1954, 10,086 Turkish Muslim pilgrims travelled to Mecca to
participate in the hajj.?° Turkish taxis, buses, and trucks
increasingly were decorated with Islamic epithets inscribed in
Arabic script such as "Bismillah" (In the Name of Allah [the
Beneficent the Mercifull]).!! Many more Turks observed the prayer
and fasting rituals during Ramadan.!? The observance of Seker
Bayram at the end of Ramadan and of Kurnan Bayram at the end of the
hajj were national holidays. Religious marriage ceremonies,
outlawed in 1926, still occurred in villages as secular vows, alone,
were viewed by villagers to be insufficient.?!3
This decade also witnessed a marked, visible increase of the

reappearance of traditional dress. Village women donned the crasaf
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[a robe draped over the head] while urban women increasingly wore
veils. Men also increasingly wore traditional clothing usually
consisting of long gowns or coats, a beret and many men grew
beards .

The number of newspapers and periodicals published increased
from 441 in 1945 to 1,658 in 1960.%° Many secular papers such as
Cumhuriyet, the leading Istanbul daily, featured more religious
columns during Ramadan to meet the demands of their growing
religious audience. Authors would discuss the significance and role
of religion in personal life in these columns.?!®

The Divinity Faculty of the University of Ankara published
several books on classical Islamic culture and a faculty journal
contained articles on Islamic art, the Quran, and medieval Islam.'
The Ministry of Education issued several translations into Turkish
of Islamic classics by Ibn Khaldun, al-Ghazali and others.!®

The masses relationship with the government of the Democratic
Party improved significantly in the early 1950s. The masses
gradually began to identify with the DP as their leaders emphasized
Islam and Islamic principles. The DP leaders "presented themselves
simply as defenders of freedom of conscience and...stressed the
importance of the place occupied by Islam in the spiritual and moral

life of the nation."'® The DP was the first party that made an
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effort to appeal to the traditional, Islamic sentiments of the
masses by liberalizing religion. The wvillagers, and even the
majority of urban, educated Turks, indicated that what they sought
from religion was "a revitalized, ’'protestant’ type of Islam."?

The masses also viewed the DP’s secular government as
possessing legitimacy because DP leaders made tremendous efforts to
improve the standard of living of rural inhabitants. DP candidates
had focused on the economic issues at the advent of competitive
politics in the late 1940s. At that time, the Republican People’s
Party rechanneled funds into rural areas in order to fend-off
criticism initiated by the DP. During the post World War II growth
period, in the early 1950s, the DP expanded the scope of rural
economic reform;

[al]long with the building of roads, irrigation works,

electrical networks, and communications channels, the

government also increased the volume of agricultural credits,
price supports for agricultural products and farm machinery.

The impact of these governmental allocations to the rural

sector was an apparent improvement in the material well-being

and living conditions of the peasantry.?

In a survey of 44 villages regarding village attitudes towards
life in the 1950s, a majority of the respondents reported that since
the Democrats came to power they had received: better prices for
their products; more governmental credits; seeds, fertilizers, and
insecticides; roads; and consumer items including radios and
utensils. Villagers also perceived improvements in their
environment: more cultivable land existed; better transportation

between towns and cities existed; and villagers felt comfortable

migrating to urban centers.? Finally, a majority of voters
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"displayed positive attitudes towards democratic politics, and
perceived political participation through voting to be an important
political activity."?? Secularism became stronger, thus, as the

masses felt they were included within the system.

Tarikat Activity and Government Response

The majority of Turks favorably received the DP’s secular
reforms. The tarikats, however, had a variety of diverse reactions
towards the government. Some tarikats quietly coexisted within the
system while others were quite visible.

In December of 1954, the State Press, Broadcasting, and
Tourism Department announced that it would permit the Mevlevis to
perform their ritual dance to commemorate the anniversary of
Mevlana, the Persian mystic and saint of the Mawlawiyya order of
dervishes. This decision was significant because it was the first
time, since the orders were banned in 1925, that tarikat members
were permitted to make a public appearance.?® Several newspapers
published photos and articles to discuss the celebration held in
Konya. Officials viewed these annual exhibitions as mere
demonstrations of former dervish rites and denied that such
celebrations "were a genuine expression of religious devotion."?

Several pro-Islamic, violent outbreaks occurred of which the
Ticani and Nurcu demonstrations were most visible. The Ticanis
were an off-shoot of an eighteenth century Moroccan sect. The
Ticanis were brought to Turkey in the 1930s and, essentially, were

a secret society constrained by its leader’s authority. After the
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Democratic Party came to power, it relaxed its attitudes towards the
Ticani sect and permitted the reopening of the Ticanis saints’ tombs
and extended the right of pilgrimage to Ticani followers.?® 1In
1951, the Ticani tarikat’s leader, Kemal Pilavoglu, an Ankara
businessman trained in law, was arrested for a 1949 incident in
which his adherents had launched an attack on statues of Ataturk.?
Pilavoglu and his followers were tried, found guilty, and sentenced
to five- to ten-years in prison. After this incident, the Ticanis
following diminished and nothing has been heard from them since the
incident.?®
The Nurcu [lovers of light] adherents periodically revolted
between 1908 and 1960 at which time their leader, Said Nursi, died.
Said Nursi was arrested several times during that time frame. He
and his followers were charged with instigating mass, pro-Islamic
revolts against secular authorities. The Risala-i Nur [Treatise
of Light], written by Said Nursi, was the foundational basis of the
Nurcu movement. Its goal was to save Turks from the harmful,
materialistic direction in which they were headed; "to shed the
light of the Quran on their [the people’s] path so that they might
see 'the impure and pestilential swamp’ that lay ahead of them
unless they reverted to the Straight Path of Islam."? His
writings were copied by hand and distributed throughout Turkey’s

villages. No reliable statistical data regarding either
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distribution figures or the number of Nurcu followers, however,
exist due to the movement’s fluid and secretive existence. Even
after Said Nursi’s death, the Nurcu movement gained support among
future political parties including the National Salvation Party and
the Justice Party.

Clearly, there were many causes for the increased Islamic
activity that occurred between 1938-1960. Secularism became
stronger as the state relaxed its hold on religion. The DP’s
efforts to increase mass participation within the government helped
to change the mass outlook from one of hostility to one of gradual
acceptance of the government as a legitimate leader. This
achievement was a good start but Turkey was still very far away from
achieving social equality. Violent, dervish outbursts, however,
also occurred but the DP’s hard-line secular position crushed these
movements. Essentially, the secular developments and popular
reaction to them indicate that the majority of Turks and their
leaders were attempting to create an acceptable balance between
secularism and Islamic observance. The increased Islamic activity,
thus, resembled a personal desire by the majority of Turks to
provide meaning in their 1lives via increased piety, but not to

impose a sharia-based governing system.

Islam Marginalized: 1961-1980

The economic growth that had occurred during the initial days
of the DP’s rule helped to legitimize the government’s secular
reforms. Leaders capitalized on the booming economy and stated to
the masses that such growth demonstrated that modernization and
secularization enabled all citizens to prosper. From 1957 onward

the DP suffered from severe economic setbacks which resulted from
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its overextended investment projects and from the end of favorable
weather conditions.? As a result of the failing economy, the DP
lost much of its popular support. Rival groups also appeared to
challenge the DP’s government.

In 1959, Prime Minister»Adnan Menderes survived a plane crash
at Gatwick Airport in London in which many people died. DP leaders
claimed that Menderes was "among God’s elect."’ Lamb sacrificial
ceremonies were conducted throughout Turkey in his name. The party
exploited the religious significance of this event in hopes of
recapturing mass support. In another related incident, it was
alleged that Menderes had links with the Nurcu movement. It had
been noted that Said Nursi often visited Menderes and other high
ranking government officiéls.32

In 1960, the military intervened to end the DP’'s exploitation
of religion for increased political support. Many Turks believed
that the concessions granted to them during the previous decade
would be reversed. This did not occur. In the 1961 Constitution,
leaders granted more religious freedom to all citizens. They,
however, continued to hold firmly to Kemalist principles and
included several provisions in the new Constitution which
unequivocally forbade the politicization of religion. The most
important of these provisions, Article 19, read "No individual can
exploit religion in order to change the social, economic, political,
or legal structure of the state according to religious principles,

neither can he use religion to further his personal or political

3pdwin J. Cohn, Turkish Economic, Social, and Political Change (New
York: Praeger Publishers, 1970), 19, 22.
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interests. "3 Leaders aimed to prevent future, anti-secular
attacks by including such provisions in the new Constitution.3

In 1961, the military handed power over to the DP’s successor,
the Justice Party (JP), under the leadership of Suleiman Demirel.
The electoral system instituted in 1961 was based on a system of
proportional representation. Minor parties representing minority
views, thus, were able to obtain seats in parliament.?®

The 1960s has been described as a period when the political
spectrum broadened significantly, "on the one hand, socialist ideas
became respectable, while on the other spokesmen of the religious
right gained new legitimacy."?® Such left-right cleavages first
gained importance in Turkish politics during the 1965 elections.
Based on their ideological preferences, Turks could manifest their
dissent against the Republican People’s Party and its handling of
the nation’s social and economic conditions through their vote.

Simultaneously, several new parties emerged during the 1965
elections. ‘The Marxist-oriented Turkish Workers Party gained
prominence as did parties of the religious right. The Turkish Unity
Party, (TUP), supported by Turkey'’s Shi’ite Alevi’s, was founded in
1966. It received 2.8, 1.1, and 0.4 percent of the votes in the
1969, 1973, and 1977 elections.?” The TUP became virtually extinct
as it declined in popularity but it did raise Alevi-Sunni sectarian

differences to the national level.
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Leaders of the Republican People’s Party realized that
religion predominated in +the mass mindset. While villagers
gradually began to realize the advantages of modernization, many
clung to their religious traditions as they encountered lifestyle
changes and suffered from unemployment in their new urban settings.
The RPP sought to obtain the support of these newly urbanized
elements while its leaders continued to advance their secular
agenda. Thus, in an attempt to gain mass support, RPP leaders down
played their anticlericalist attitude from 1965 onward as its
leaders publicly proclaimed that Islam was an important part of

Turkish society.®®

Indices of Increased Islamic Activity

Islamic activity increased steadily throughout the 1960s and
the 1970s as a trend of religious tolerance increased throughout
Turkish society. Religious tolerance increased as secular elites
realized the important place of Islam within the mass mindset.
Islam provided the masses with stability as they migrated from rural
to urban settings in search for a better life.

Mosque attendance increased significantly. Mosque
construction throughout the 1960s and 1970s paralleled the mosque
construction rate of the 1950s with 1,500 new mosques built per
year. In 1968 41,998 Turks made the pilgrimage to Mecca and in
1970 this number increased to 56,578 compared with the 10,086 hajjis
of 1954.% The number of newspapers and periodicals published

increased steadily from 1,890 in 1965 to 2,256 in 1978 as compared

3*pumont, 90.
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with 1,658 in 1960.% The number of religious periodicals
increased from 5 to 9 during the same time period.*!

Clerical schools designed to educate and train religious
teachers and prayer leaders increased from 15 schools in 1953 to 143
schools with 36,000 students and 1,564 teachers in 1973 to 320
schools with 111,741 students and 3,852 teachers in 1977.% 1In
1971 for the first time, religious education was officially
introduced at the high school and university levels.*® During the
1970s, the Ministry of Education began a comprehensive program
designed to revise the contents of social science books to include

detailed sections on Ottoman Islam and history.*

The National Salvation Party and Resurgent Islam

The Turkish economy continued to decay during the 1970s.*®
Religious opposition groups became significant as a result of this
decline. Turkish leaders changed the direction of Turkey’s foreign
relations from the West to the Middle East during the 1970s. 1In an
effort to find new sources for state revenue, Turkish elites felt
the need to establish closer ties with oil-rich countries. 1In line
with this new goal, Turkish elites established diplomatic ties with

the PLO, "minimized formal cultural and diplomatic contacts with
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Israel, and became an active participant in the Islamic
Conferences. "**

Within this background of economic crisis, Necmettin Erbakan
founded the religiously based National Order party as a splinter
party of the JP in 1970. It advocated a complete break with the
West and openly criticized Kemalist secular reforms. The government
dissolved the party in the 1971 coup d’etat because it violated the
constitutional ban on the exploitation of religion for political
purposes.?’

Erbakan formed the National Salvation party in 1972 to succeed
the defunct National Order party. The NSP, predominantly Sunni in
composition, contained internal divisions between Nakshibendis and
Nurcus in its religious following. Erbakan, himself, was linked to
Nakshibendi leaders from eastern Turkey.*®

The NSP ideology was a synthesis of Turkish nationalism and
Islam. NSP leaders advocated the Turkish nationalism of the Ottoman
empire claiming that current Turkish values lacked their original
cultural heritage because they resembled western ideals. The NSP'’s
Islamic ideology was expressed in its opposition to pornography,
alcohol, gambling, birth control, its promotion of traditional dress
for women, and its support for increased religious education. NSP
leaders opposed the lending of money at interest which was viewed
as exploitation. This last point was supported on secular grounds

also since high interest rates led to high production costs and
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higher prices which, in turn, abused consumers.*’ Erbakan
encouraged Turks to create stronger ties with Islamic nations due
to historical similarities. He discouraged Turkey’s association
with the European community on the grounds that the Turkish national
identity would suffer from prolonged contact with Europe.> In
addition, the NSP favored a more equitable distribution of
income.*!

In both the 1973 and 1977 elections the NSP was able to gain
seats in parliament because none of the major parties could achieve
an absolute majority. The NSP won 11.8 percent of the total vote
and 48 out of 450 seats in parliament in its 1973 coalition with the
RPP and JP which won 186 and 150 seats respectively.®?® Both the
voter pool and turn-out increased in 1977, yet the NSP only won 8.56
percent of the vote and gained only 24 seats in contrast to the 213
seats of the RPP, the 189 seats of the JP, and the 16 seats of the
newly established Nationalist Action Party.>?

Why had support for the NSP, and religion in general,
declined? Several explanations exist. As stated above, the larger
pool of voters did not vote for the NSP in 1977. These urban voters
had benefited from the secular system. The larger segment of voters

were not mobilized to vote for a party that only espoused religious
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sentiments and one which did not provide solutions to Turkey’s
social and economic problems.

Only 10 percent of the population was attracted to the
religious advocacy of the NSP.°* The results from both the 1973
and the 1977 elections indicated that the NSP received the highest
percentage of its votes in both elections "in either the least
developed or the most rapidly developing areas of the country."?>
Voters in the 1973 election supported the NSP because of the party’s
traditional Islamic sentiments. The NSP, however, did not publicly
and explicitly support the largely accepted secular framework within
which political parties operated. The party lost votes in 1977
because of this exclusion. The majority of voters perceived this
oversight as an indication that the NSP was working within the
system only to undermine the system’s democratic balance.’® Those
who did vote for the NSP in 1977 emerged from marginal groups within
society who had "lost their former place within the economy - small
traders, artisans, small shopkeepers" as a result of Turkey’s rapid
industrialization process.?’

It appeared, thus, that the majority of Turks were satisfied
with the steadily increasing religious freedom of education and
expression they enjoyed. The vast majority of the Turkish
electorate was not moved by groups who only professed a "return to
the hypothetical age of Islam" because voters placed greater weight

on the social and economic programs of the political parties.®®
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Economic conditions rapidly deteriorated during the 1970s.
Turkey’s population increased annually at a rate of 2.5 percent
during the 1960s and the 1970s. Turkey’s rapid industrialization
since the 1950s encouraged many rural dwellers to move to urban
centers to find work. This mass migration caused urban populations
to increase twice as fast as other areas. Urbanization was too
rapid. Turkish leaders had not even been able to provide adequate
housing, health care, fuel, and transportation needs for existing
urban residents. The sudden influx of villagers, thus, forced the
already insufficient government services to provide for twice as
many residents.®®

Newly urbanized residents, who lived in gecekondus [shanty-
towns], were easily incorporated into anti-government terrorist
groups as a result of their deteriorating lifestyles and, as such,
they suffered from feelings of social and economic deprivation.
These sentiments were intensified as unemployment rose and as the
uneven distribution of the national income caused many Turks to
believe that the channels for social mobility were closed to them.
Factors such as the uneven distribution of Turkey’s income, high
inflation rates, poor employment prospects for university graduates,
and exposure through advanced communications to the successes of
Middle East and Western nations further alienated Turkish citizens
from their government.®°

Such economic factors indicate that Turks were primarily

concerned with their standard of living. Turks demanded that their
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leaders address the nations social and economic problems.
Marginalized groups, including newly wurbanized individuals,
merchants, and artisans, voiced their dissent against the secular
government by supporting religiously-oriented parties of the extreme
right, such as the NSP. Other alienated groups, who did not view
religion as the cure-all for Turkey’s problems, supported leftist
parties.®

None of the existing parties succeeded in their efforts to
improve the nations social and economic conditions. Violence among
groups of the left and right escalated during the late 1960s and
throughout the 1970s as feelings of social and economic deprivation
became entrenched in the mass mindset.

The 1971 coup d’etat was primarily caused by violence among
religious, socialist, and communist groups who all professed their
own solutions to alleviate Turkey’s social and economic situation.
Sunni-Alevi sectarian clashes also became more violent and
culminated in the December 1978 massacre of over 100 residents in
the south-eastern Kahramanmaras commune, Turkey’s largest sectarian
conflict to date.®? Sectarian murders rapidly escalated with an
eventual Sunni victory. The violence and death toll caused
officials to impose martial law in 13 of Turkey’s 67 provinces in
1979 .83 Overall, the majority of Turks based their opinions
regarding the government’s legitimacy on its ability to progress in
social and economic areas.

Those individuals who had been affected negatively by Turkey’s

rapid modernization process felt alienated from the system. Based
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on their ideological positions, these individuals joined a variety
of groups along the 1left-right continuum. Dissidents had many
avenues through which they could voice their discontent with the
system. Not all the choices were religiously-based.

As the ideological trends from 1965 through 1980 and the
decline in support for the NSP indicate, religion was not as salient
a political issue as it had been for the Democratic Party in the
1950s. This was the case because "the [Turkish] inhabitants enjoy
almost complete reiigious freedom and most of the clerics’ demands
have been met....[U]lnder these circumstances the religious problem
has lost some of its urgency in the eyes of the people."®
Militant groups of both the extreme right and the left are rather
visible in Turkey but they are in the minority. The majority of
Turks, while quite pious, have gradually come to realize the
advantages attained from the modernization process. The benefits
from this process has been slow to reach all Turks. At the same
time, however, leaders have made notable strides in their efforts
to increase citizen participation in the Turkish government by
permitting a vast array of political parties to exist. The majority
of Turks prefer to exercise their voting rights to oust parties
whose leaders fail to improve Turkey’s social and economic position.
Most Turks, thus, are not moved by religious 1leaders who
"promise...a hypothetical return to the golden age of Islam" since
the unique problems generated by the modernization process require

contemporary solutions.®®
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Tarikat Activity and Government Response

Several tarikat-based, anti-secular groups became increasingly
visible during the mid-1960s and 1970s. The Nurcus obtained some
support from the middle classes of small Anatolian towns, members
of university communities, and bureaucrats. They candidly aimed to
destabilize Demirel’s regime and violently attacked pro-communist
group gatherings through surprise raids. Nurcu supporters fought
in the name of Islam against the subversive, communist threat which
had increased rapidly during the 1960s and had given rise to several
workers movements and other leftist groups. The Sulemandis, of
Nakshibendi origin, professed a doctrine and combat strategies
identical to the Nurcus. Many observers of the anti-communist views
of the tarikats claimed that external, Western forces, working to
maintain Turkey’s pro-West position, had initiated the religious
activism of the Nurcus and the Sulemandis. Not all extremist
groups, however, expressed pro-western sentiments.®®

Throughout the 1960s and-l970s, the Nakshibendis gradually
infiltrated the ranks of many political parties. The tarikats
importance in village life throughout Turkey could not be ignored
as political parties increased their efforts to mobilize mass
support. The orders’ supporters, thus, slowly increased their
influence over party politics as more and more Nakshibendi followers
became leaders of different parties. The affiliation of party
members, however, with the orders "is commonly known, though never
openly discussed."®’
The causes of the increased Islamic activity during this time

period can be viewed in two ways. The more moderate activity,
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increased mosque and school construction, proliferation of secular
and religious publications, and the prominence of traditional dress,
indicated that the majority of Turks were religious and wished to
observe Islam for spiritual guidance.

Most violent action stemmed from civil strife caused by the
struggle among proponents of the left and right. These actions did
not solely result from desires for Islamic rule. Rather, they
represented ideological cleavages among groups who had their own
solutions to Turkey’s social and economic problems. Many workers
groups emerged who advocated severe socialist solutions for Turkey’s
social and economic problems. By 1980, 88 percent of a total of
47,662 workers on strike were members of the Turkish workers union
party. Over 50 extremist groups existed. They were divided onto
two camps: pro-Moscow or pro-Mao. They fought amongst themselves
as well as against rightist groups. The most influential group on
the right was the young, anti-Communist Turkish National Action
Party. Adherents advocated armed combat against leftist groups to
stop the spread of communism in Turkey and members openly attacked
leftists on university campuses throughout Turkey.®® Proponents of
the religious right also proliferated during the late 1970s and
before the 1980 military intervention. Disillusioned Turks, thus,
could choose from a variety of extremist organizations, not limited
just to Islamic groups, to manifest their discontent with the

system.

Islam Depoliticized: Secularism Challenged?: 1980-1994

A six man military junta led by General Kenan Evren, chief of

the Turkish armed forces, seized power in a bloodless coup on
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September 12, 1980. On September 6, 1980, the NSP staged a rally
at Konya in which demonstrators demanded that Turkey’s secular rule
be replaced by a theocracy.®® The event, sponsored by the World
Assembly of Islamic Youth, was attended by representatives from
twenty Arab countries.’®

The junta, describing itself as the National Security Council,
dissolved parliament after the Konya incident, abolished the ten
month old government of Prime Minister Suleiman Demirel’s Justice
Party, and banned all associations other than the Red Cross. 1In a
national radio address, Evren stated

In the course of the last two years, terrorism has caused

5,421 deaths and 14,152 wounded or disabled....Comrades in
arms, I confer upon you the historic responsibility of
fighting against anarchy, terrorism, divisiveness and

communist, fascist, and religious ideologies.”?

Evren accused some of the political parties of extreme
radicalism and others of exploiting religion to divide rather than
to unite Turks. He claimed that religious exploitation not only
defied constitutional provisions but it also created sectarian
cleavages between Sunni’s and Shi’ites, and it provoked Turks to
side with parties based on the intensity of their piety. Former
Prime Minister Bulent Ecevit stated the following regarding recent
sectarian violence, "it is incompatible with both nationalism and

religion to turn citizens against one another."’?
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To combat communist advances, Ecevit and the military junta,
themselves, had promoted an increased role for Islam from 1982
onwards.’”?> 1In an unprecedented move, leaders legalized tarikats in
the hopes of creating a stable, Turkish national culture devoid of
foreign influences.’® Military leaders went so far as to make
religious education compulsory for both Muslim and non-Muslim

children.?’

The Emergence of Islamist Intellectuals
The actions of the military leaders indicated the new position
for religion in Turkish society. Since the enactment of the liberal
1961, Constitution religion had begun to lose its importance in
determining political positions.

..at the same time, however, religion began to acquire a new
aura of legitimacy, both as a belief system and as a political
movement. This new legitimacy was augmented by the military
after the 1980 coup when it apparently began to view a
depoliticized wversion of Islam as an effective means to end
ideological divisions and provide social solidarity.
Depoliticized meant privatized, and privatized implied the

Islamic concept of a unified umma,...minus its claim to
political power. However, Islam is no private religion....
Thus, inevitably, Islam has reinstigated itself as a political
movement. With its new aura of 1legitimacy, the Islamic

outlook has become more deeply and securely entrenched in the
present government than in any previous government of the
republican era.’®
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A small group of Islamist intellectuals exist within the once
unified secular elite and they have begun to reevaluate the
essential role of Islam in Turkish society and politics.

The modern Muslim intellectuals of Turkey had been profoundly
and negatively affected by their new surroundings. They entered a
modern, depersonalized, secular system from a traditional, highly
personalized environment. The sudden and stark change caused them
to suffer from crises of identity as they attempted to redefine
their relationship with their current surroundings. The modern
Islamists much like adherents of millenarium movements, thus, reject
"the existing world in search of that purity of faith and that
simplicity of life which are thought to have been characteristic of
the original members of the religious movement."”’ This group’s
reversion to Islam is indicative of a need to regain a lost
identity. As Turkey’s past struggle indicates, this will not be
easy to achieve within such a pluralist society.

Current Islamist intellectuals differ from their predecessors
in their views of science, industry and technology, and history.
First, "the new Islamists look at their century through the lens of
Islam rather than through the lens of the modern era."’® They
reject modern science because it is an artificial construct through
which man has elevated his reasoning powers to the level of God.
The Islamists believe that "the human mind is incapable of
understanding and explaining all the mysteries of the world and of
God’s creation."”? Thus, while science is useful it is not as

beneficial as God’s knowledge.
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The Islamists also reject past Muslim efforts to build an
Islamic society based on modernized technology, industrialization
and the subsequent social and political restructuring such advances
necessitate. Such a secular system comprised of "multi-national
corporations, and giant urban centers, turn individuals into lonely
men who have little freedom to develop their creative potential and
no power to cut-off their ties with the existing system."®® A
majority within the new Islamists’ group aims to replace the current
system with one based on the first community of the Prophet in an
attempt to recreate a perscnalized community setting. Others within
the same group seek to synthesize Islam and nationalism. Neither
group, however, explains how it plans to achieve its goals.

Secondly, the new Islamists believe that the only valid period
in Islamic history dates back to the seventh century. Former
Turkish intellectuals desired to return to the classical age of
fifteenth century Ottoman Islam "which was viewed as the greatest
civilization ever produced by an Islamic people."“k The new Muslim
intellectuals question the return to the classical period of any
specific Muslim state because, in their view, the only bona fide
classical period was that of Muhammad and the first four Caliphs.

The Islamists desire to build a new community based on the
Quran, the Hadith and the Sunna. They do not, however, indicate how
this change will be achieved beyond the premise that a political
struggle is required. Modern technology and industry also will be
replaced by a new scientific paradigm based on the Quran.

Essentially, current Islamists desire to "wipe the slate clean" and
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start over. They, however, do not offer a "blueprint" which

describes how these changes will be achieved.??

The Government of Turgut Ozal

Parliamentary elections resumed in 1983. Turgut Ozal’s
broadly-based MP won the 1983 elections since it appeared to cut
across many cultural cleavages because its moderate, right of center
platform seemed to include more members than it excluded. The MP
gained the majority of its votes from former supporters of the right
and center-left.

The MP appealed to many groups under Ozal’s leadership because
of Ozal’s market rationality and espousal of traditional wvalues.
In the modern arena, Ozal ran on a platform in which he advocated
economic growth, fiscal caution, a deemphasis of the state in
economic enterprises, and Turkey’s eventual inclusion in the
European Union. He adhered to supply-side economics and advocated
creating a place for Turkey within the Middle East economic network
to broaden Turkey’s trading circle so that it could boost its
revenue base. His economic rationality policy stated that the MP
would communicate with the masses to explain the reasoning behind
specific policy decisions which would be based on market principles,
not bureaucratic priorities. 0Ozal aimed to reduce inflation to a
manageable level of 25 percent, to strengthen the middle class, to
internationalize the Turkish economy, and to secure economic

growth.®? In the traditional arena, 0Ozal encouraged the future
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construction of Quranic schools for children and clerical schools
to train preachers.®

By 1985, Turkey experienced high growth rates of around 7
percent per year but inflation rates soared to the unprecedented
level of 80 percent. As a result of the economic decline and the
reemergence of pre-1980 party leaders, Ozal’s conciliatory style of
government was gradually replaced by a more centralized authority
in such areas as the severe censorship of the press.

Throughout Ozal’s tenure first as Prime Minister, 1983-1989,
then as Turkey’s President, 1989-April 1993, other factional parties
gradually gained mainstream support. The MP, itself, had several
internal factions whose members emerged to protest Ozal’s
authoritarian control of the MP and all of its policies. Demirel’s
True Path Party and Erbakan’s Welfare Party both surfaced to
challenge Ozal’s legitimacy as Ozal’s market-based economic policies
continually failed to produce results

Between 1990 and 1991 Turkey’s annual growth rate fell from

9.2 percent to 1.9 percent. During that same period the
average exchange rate for the Turkish lira rose from 2,609
liras to 4,172 to one dollar. Inflation [was] running at 74

percent and the unemployment rate [was] believed to be over 15
percent.®

The failure of the MP’s economic policies, thus, caused many
newly urbanized villagers to support other parties as the rural
laborers sought to improve their social and economic situations.
In the October 1991 elections, Demirel’s True Path Party came to
power, ousting the MP for the first time in eight years. The True
Path Party (TPP) and Erbakan’s Welfare Party (WP) made steady gains

in parliament since the 1987 elections while the MP support
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continued to decline. The TPP won the 1991 elections with 27.0
percent of the vote and 178 of the 450 seats in parliament up form
19.1 percent of the vote and 59 seats in 1987. The MP declined to
24 .0 percent of the vote and 115 seats in 1991 versus 36.2 percent
of the vote and 292 seats in the 1987 election. The WP received
16.9 percent of the vote and 62 seats in 1991 which was up form 7.1
percent of the vote and 0 seats in 1987.%°
Once again, Turkey’s economic decline fueled a surge in
Islamic sentiment as marginalized individuals manifested their
dissent against current leaders by voting for parties with an
Islamic theme. The majority of Turks also voted for other parties
based on their leaders economic plans. Thus dissenting groups, all
of whom protested against the government’s inability to create a
balance between rapid modernization and sluggish social and economic
improvements, aligned themselves with a variety of parties based on

the party’s ideological platforms.

Indices of Increased Islamic Activity
Islamic activity increased consistently throughout the 1980s
and 1990s as religion once again became a hotly debated issue. In
1987, 80,000 Turks made the pilgrimage to Mecca.? This number
increased to 92,000 by 1988.% The Saudi Arabian government set a
quota for hajjis after the 1990 riot at the Great Mosque at Mecca

where many hajjis were killed. Since then, Turks were limited to

86nryurkey Steps Back to Demirel," The Economist, 26 October, 1991, 59.

87Ahmad Shawski, "Muslims Flock to Saudi Arabia for Annual
Pilgrimage," Reuters News Service, 16 July, 1987.

8ponkin, "Fanaticism is Not Fundamentalism," Financial Times, 24 May,
1990, 9.
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55,000 hajjis per year.® In April of 1993, The Saudis raised
Turkey’s quota to 60,000 due to pressure from the Turkish
government.

Officials stated that by 1990 Turkey had "61,000 mosques - one
for every 900 of its 55 million citizens - but the construction
program has not slowed."® This was an increase from roughly
46,000 mosques in 1980.°" Mosques continued to grow at the rate of
1,500 per year.’? Even though more mosques were built, they were
filled to capacity. In April in the late 1980s nearly "40,000
Muslims crammed into Ankara’s great mosque for the start of
Ramadan."??

By 1992 the Department of Religious Affairs had a staff of
84,000 and a budget of 2.3 trillion Turkish liras (roughly 200
million English pounds).® Of the department’s staff members,
69,000 worked as prayer leaders in mosques.®® Religious schools
produced 50,000 graduates per year compared with 2,500 graduates
from agricultural schools. The number of Quranic schools and

religious courses taught in all schools doubled by the end of the

1980s in comparison to the 1970s.°® Clerical schools also
#¥1bid.
*John Owen-Davies, "Mosque Minarets are Tip of Turkey’s Islamic

Resurgence, " Reuters, BC Cycle, Ankara, 3 July 1990.
*'Tbid.
21bid.
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E1if Kaban, "Turkish Academics Protest Against Islamic
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produced a larger pool of clerical graduates from 28,000 in 1980 to
46,400 in 1984.°” The supply of clerics far exceeded demand thus
the surplus of graduates became lawyers, judges, policemen, teachers
in secular schools, prosecutors, and public officials.’® By the
late 1980s, Ankara-based, middle class business owners began to
close their stores to observe the Friday prayer even though Sunday
had been the officially recognized weekly holiday since 1935.°° By
1990, Quran classes for preteens conducted during school holidays
multiplied as a result of increases in funding by Iranian and Saudi
Arabian groups.!?

Between 1982 and 1987 a larger proportion of men and women
appeared publicly in traditional dress. Men most notably were seen
with beards and women wore veils.!® A crisis regarding
traditional dress emerged in 1984 when a female professor at the
Aegean University in Izmir, refused to remove her headscarf while
teaching. The Ministry of Higher Education released a statement
soon afterwards indicating that women could wear modern turbans in
the public work place. They could not wear headscarves since this

2 A court

violated the national dress code for public employees.?!®
decision indicated that the university had legal grounds to dismiss

the professor.

’David Barchard, "Islamic Challenge to  Turkey’s European
Aspirations," Financial Times, 28 January 1987, 3.

®Ayse Sarioglu, "Radical Islam Still a Thorn in Turkey’s Secular
Side," Reuters, BC Cycle, Ankara, 23 November 1989.
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The headscarf debate was reexamined by the Turkish Parliament
on October 26, 1990. At that time, Turgut Ozal’s Motherland Party,
in coalition with the True Path Party, passed a law which
essentially reversed its 1984 decision. Under this law, female
students could wear headscafves at all Turkish universities. This
decision provoked hostile responses from secularists because of the
symbolic and religious significance of the headscarf in the Middle
East. 1In Turkey the headscarf crisis resulted from the fact that
an educated, high ranking, secular woman chose to wear the
traditional covering. This was viewed as a direct betrayal of the
laicism of Ataturk, Turkish nationalism and the modernization of the
nation since it emerged from the secular elites.'®® Motherland and
True Path Party officials, however, stated that "the garb, which is
freely worn in civilian life, is only an expression of personal
freedom and does not violate secularism."!0

Social Democrats opposed the new law and vowed to seek an
immediate annulment of the law. University teachers boycotted
classes on 12 November 1990 in protest of the law. Erdal Inonu,
head of the Social Democrat Populist Party and son of Izmet Inonu,
warned that a minority of fundamentalists was trying to impose a

103 In many ways, the incident

theocratic order in Turkey.
did not affect the majority of Turks. It did, however, indicate
that a small but vocal segment of the population was not satisfied
with the government’s decision. At a general level, the headscarf

controversy demonstrates the continuing conflict which exists

1031bid., 167.
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Headscarf Law," Reuters Library Report, BC Cycle, Ankara, 26 October 1990.

105gaban, Reuters Library Report, 12 November 1990.




83

between the various proponents of secularism and tradition as both
camps attempt to determine the proper role for Islam within Turkish
society. Islamic publications increased during the 1980s.
Roughly 45 Islamic monthly periodicals were published. The rapid
increase in and variety of religious opinions expressed in Islamic
publications indicated that individuals and groups who advocated
Islamic solutions to current problems in Turkey were fragmented.
All Islamic groups, however, believed that Islam would provide

answers to modern problems.?*%

Economic Decline, Populist Dissent

The economic recession of the late 1970s and the government’s
poor handling of the situation further exacerbated mass sentiments
of economic and social deprivation during the 1980s. The
significant pattern which began in the 1970s persists to date:
whenever the government fails in the economic arena, Islamic
resurgence groups emerge.

In 1978 and in 1979 the government implemented economic
stabilization policies in an attempt to equalize income levels
between social classes. Leaders hoped to achieve a more equitable
income distribution by redistributing the Gross Domestic Product
(GDP). Their decision to redistribute funds in favor of employers,
however, caused the shares for employees to diminish. Rather than
achieving its goal, the program widened differences in income levels

among various groups in Turkish society.?!"’

épyse Gunes-Ayata, "Pluralism Versus Authoritarianism: Political
Ideas in Two Islamic Publications,” in Islam in Modern Turkey: Religion,
Politics, and Literature in a_ Secular State, ed. Richard Tapper (I.B.
Tauris and Company Limited, 1991), 255.

7a1i Yasar Saribay, "Religion in Contemporary Turkish Society and
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A comparative study of the average daily salaries of workers
and bureaucrats calculated for the years 1980-1984 indicates the
declining situation of Turkeys work force. 1In 1980, the average
worker’s salary was 8.9 percent higher than that of the average
bureaucrat. By 1984 the situation had reversed itself as
bureaucrats received 11.7 percent more in wages than workers.!?®
The gravity of the situation is further realized when one notes that
the average daily salary of a bureaucrat was 1,139.50 Turkish Liras
(TL), "at a time when it was calculated that the minimum amount of
money to be spent on food per day Jjust to stay alive was 1,175.16
TL. In short, the average daily salary of state employees, let
leave alone laborers, was insufficient to meet daily food
requirements in 1984."!"® Workers and bureaucrats, thus, could not
maintain their standard of living in the 1980s.

This situation, coupled with the decreasing opportunity for
upward social mobility for the lower classes, elicited a wide
variety of responses from the masses. Recently urbanized villagers,
university students, and radical Islamic groups reverted to Islamic
solutions. In 1987 Erbakan organized an illegal demonstration at
an Istanbul mosque at which supporters chanted "Mujahid Erbakan" and
denounced the Turkish constitution. Similar demonstrations occurred
throughout other mosques in Istanbul.''’® Other extremist groups
of the left, whose economic situation also worsened, manifested
their sentiments through anti-government demonstrations and by
murdering prestigious citizens. 1In 1990 alone, sixteen prominent

people had been killed either by gunmen or bomb attacks. Muammar

108Thid.
1°97bhid.

°Ahmad, 751.
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Aksoy, a secular law professor, was gunned down in Ankara in January
of 1990. Cetin Emec, a prominent journalist, and Hiram Abas, a
former deputy director of a national intelligence organization who
was responsible for cracking down on extremists after the 1980 coup,
were also shot.'™ As in the 1970s, violence occurred along the
left-right continuum, which included the Islamic right as well as
other groups, in reaction to the government’s inability to resolve
Turkey’s social and economic problems.

The majority of Turks, while religious, did not tolerate
proponents of radical Islam as is evidenced in their reactions to
these groups. A January 1987 survey of Turkish citizens showed that
only 7.1 percent of those interviewed desired rule by the sharia.
The figure was 10.7 percent among students. The survey results
indicated that 79.4 percent of those interviewed upheld the secular
state. Over 83 percent of students opposed a return to the
sharia.*? Voters who supported 1Islamic fundamentalist parties
declined from about 11 percent in the 1970s to less than 6 percent
in 1989.'*" In April of 1990, eight young Islamic extremists
started a pro-Islam rally during Ramadan services at Ankara’s great
mosque. The significantly larger, moderate crowd quickly quelled
the demonstration.!'!*

Prime Minister Tansu Ciller, Turkey’s first female leader, was

elected to office in 1993 when Suleiman Demirel assumed the
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Presidency after the death of Turgut Ozal in April of 1993. Ciller
is a 48 year old US educated former economics professor and former
economic advisor for the Turkish parliament. She entered the
Turkish scene amidst a background of economic decline and a visible
increase in support for Islamic resurgence groups of the far right.

In January of 1994, Ciller devalued the Turkish lira by 12
percent in an early attempt to rectify the declining economic
situation. This, in turn, worsened the economic situation because
the move "sparked a self-fueling fall in the currency and rising
concern among foreign creditors, in spite of domestic interest rates
which were raised at one point to 1,000 percent."!!®> Such economic
problems stem from the 1980s when inflation rates levelled off
between 50-70 percent while Turkey’s economic growth rates were well
above other nations within the 24 nation Organization for Economic
Cooperation and Development (OECD). As an OECD official stated in
the early months of 1994 "Turkey has been defying the law of gravity
for years. But you can’t run an economy with a 50-60 percent
inflation rate without it collapsing."!?®

The March 28, 1994 municipal elections took place against such
an ominous background. These elections were viewed as the voter’'s
chance to indicate their confidence in Ciller’s government. Many
experts believed that Ciller’s poor economic standing would cost her
votes at the municipal level. The election results from March 29,
1994 shocked secularists: Ciller’s True Path Party won 22.1 percent

of the votes; Erbakan’s Welfare Party won 18.7 percent of the vote;

i153o0hn Murray Brown, "Falling Back to Earth With a Bump: Turkey Has
Taken Steps to Avert Economic Crisis - But the Price May Be A Political
Backlash," Financial Times, 7 April 1994, 17.

¢1bid.
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and the Motherland Party won 21.1 percent of the vote.!!’
Erbakan’s pro-Islamic Welfare Party captured the Mayoral seats in
Ankara, Istanbul and 26 other municipalities throughout the
Republic. The WP won by a slim majority of 6,622 votes and
displaced the Social Democrat Populist Party (SHP), the third
partner in Turkey’s governing coalition. The SHP 1is currently
contesting the WP’s Ankara victory because SHP leaders suspect that
22,000 of its ballots had been overlooked and had not been included
in the final election results.

Why'had the vote shifted in favor of the Welfare Party?
Several explanations exist. Firstly, the secular, center-right
parties (MP, TPP, SDPP) upheld platforms in which it was difficult
for voters to discern differences between the parties. Voters,
thus, shifted their support to parties with clear-cut positions to
send a message to the fragmented parties of the right. In her first
public statement after the election, Ciller stated that "The people
want unity, integrity, stability, peace, and solutions....[they]
have given the message that the right must unite."''® Secondly,
the Welfare Party’s was well-organized. Its’ leaders were able to
provide informational videos, with funding from Islamic neighbors,
to all segments of society at such places as crowded coffeehouses.
Welfare Party leaders also promoted clear-cut goals for Turkey as
they "campaigned for a just order and adherence to conservative

Islamic values."!?? The WP, thus, provided an identity to

7guna Erdem, "Turkey: Islamists Win Ankara, Ciller Urges Right to
Unite," Reuters Textline, 29 March 1994.
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marginalized rural workers who flocked in increasing numbers to
cities only to join the ranks of the unemployed.

The election outcome, however, also indicated that the voters
had retained their confidence in Ciller and the True Path Party.
Voters primarily judged her on her economic policies. Even though
the economy had deteriorated during her ruie, causing many to
believe that people would not vote for her party, her True Path
Party did manage to defeat the MP. The TPP’s victory, however, was
a marginal one. Ciller’s victory primarily resulted from her
hardline position against Kurdish terrorists. Ciller also received
a significant amount of support from Turkish women who aimed to keep
her in power to further the future involvement of women in
politics.'?®

The WP’s gains in the March 1994 elections forced Ciller to
reconsider her economic policies. Ciller introduced an economic
austerity package on April 7, 1994 in the hopes of bolstering the
Turkish-economy in the next several months. Its main provisions are
the following: raise taxes; implement state-controlled prices on
such goods as petrol and sugar; and close down loss-making iron and
steel state-run industries.!? While the package strives to spur
export-led growth and not stop the economy, "if the austerity
package is to work, a sharp economic slowdown -and a possible
political backlash - may be difficult to avoid."'??

Voters are expected to judge Ciller based on the performance

of the new economic package. While it is speculated that a severe
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economic crisis would give further support to Islamic extremists,
it is not likely to disrupt Turkey’s secular status. Turkey has
come too far along the secular path to revert to Islam for future
guidance. It is likely that Islam will play a more significant role
in spiritually uniting Turks. It is not likely that the minority
of pro-Islamists will overrun Turkey’s secular structure because the
majority of moderate Turks vehemently oppose such a move. Turkey'’s
leaders, however, must devise successful solutions in order to
improve the social and economic conditions for citizens from all

social classes.

Tarikat Activity and Government Response
Tarikat activity rose steadily during the 1980s and the 1990s.
Teachers stated that the majority of their students secretly
belonged to various tarikats, primarily the Nakshibendi’s, the

123 Historically, most members of

Sulemandis, and the Mevlevis.
Turkey’s right-of-center parties were linked to different tarikats.
Such affiliations, while common knowledge, were overlooked by the
majority of Turks because radical elements within parties which
formed the ruling coalition were kept in check by the ruling, more
moderate center.'® Leaders would yield minor concessions to
radical elements within the ruling coalition to maintain control.

The Nakshibendis and the Mevlevis remain visible in Turkey
today. Tarikats have flourished since the 1980 coup when the

military lifted the ban on them in order to thwart communist groups.

The Nakshibendis, through their journals Ribat with a nationwide
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circulation of 20,000 and Islam with a circulation of roughly
100,000, encouraged adherents within their 2zones of authority
(primarily eastern Anatolia, Konya, and the Fatih district in

125 The Mevlevis remain active

Istanbul) to live Islamic 1lives.
primarily in their annual commemorative dance ceremony. Nurcu
traditionalists continue to advocate the creation of a republic
based on the sharia and led by ulema.

All of these groups - Islamists, villagers, extremists,
tarikats - contribute to the multi-faceted Islamic resurgence
movement occurring in Turkey. The diversity of responses indicates
that the movement 1s no longer solely composed of marginal
individuals who feel alienated from their government. The current
movements, thus, can be described "specifically as expressions of
a search for identity among people who feel their rulers have
compromised it in aligning themselves too closely with a West whose
values, while seductive, are at the same time both alien and
unattainable."'?® The picture becomes even more complex when the
members of such various resurgent groups, who are in the minority
in Turkey, attempt to find their place within the larger society in
which the majority of Turks accept their secular government while
simply desiring a stronger eschatological connection with their
fellow citizens.

The current Islamic resurgence movement in Turkey is not
unprecedented. It is to be expected due to the severity of

Ataturk’s secular reforms and its repercussions: mainly the
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inability of leaders to balance the dual processes of modernization
and political development. This has caused socioc-economic crises
which, in turn, have elicited a variety of responses from Turks.
One of these responses is a surge in Islamic interest. The majority
of Turks, however, are attempting to achieve a synthesis among
secularism and the proper role for Islam in society while they
challenge their leaders to solve Turkey’s social and economic

problems.



CHAPTER IV
CONCLUSION

SECULARISM AND ISLAM: UNEASY COEXISTANCE

This study set out to determine whether there is or is not an
Islamic resurgence movement occurring in Turkey. The study posited
that the existence of the phenomenon could be ascertained by
observing the increase or decrease of Islamic activity over time.
The areas observed to determine whether Turkey experienced a surge
in Islamic activity include: mosque construction and attendance,
Islamic radio and television programming, public observance of
holidays, publication of religious articles, distribution of
religious literature, public displays of copies of the Quran,
increases in religious schools and education, increases in hajj
participants, the acceleration of violence against modernists, and
violent outbursts in reaction to the secular government’s policy.

The data presented in chapter three indicate that there were
sharp increases in all of these indices. This finding demonstrates
that Islam, regardless of Turkey’s secular status, has remained a
fundamental force throughout the Republic’s history. Even during
the period of Ataturk’s authoritarian rule, Sufi tarikats secretly
existed and continued to promote and protect Turkey’s Islamic
heritage. The tarikats were initially influential at the mass level
but their influence eventually permeated throughout all levels of

society. Their importance persists as Turkish citizens and elites
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work to establish the proper balance for Islam within Turkish
society.

Turkey has experienced a resurgence of Islam. This revival
has occurred for several reasons. During the authoritarian period,
populist resurgent groups emerged to protest Ataturk’s dictatorial
rule. The masses, who had been overlooked during Ataturk’s
secularization efforts, felt alienated and considered their identity
to be under siege. Their main source of identification, Islam, had
been criticized and attacked. Many Turks had been forced to channel
their loyalties to a set of secular institutions. These
institutions, not Islam, became the source upon which the legitimacy
of the government was based. The masses had not been given the time
to make this transition.

In the early multi-party years, leaders realized they needed
popular support for their programs. Leaders resurrected Islam in
their efforts to mobilize mass support. Early economic success
enabled the Democratic party leaders to build legitimacy among the
populace. These leaders, however, failed to mandate necessary
institutional changes in an effort to adapt the political structure
to the challenges of modernization.

The DP’s failure to institute political development, coupled
with Turkey’s rapid industrialization and eventual economic problems
during the late 1950s, reversed popular support for the party. This
loss of support occurred because the DP leaders had politicized
religion to gain mass votes but they had not made an effort to
institute the necessary economic and political development. Thus,
the villagers, who had migrated to urban centers in increasing

numbers throughout the 1950s, lacked employment, adequate housing,
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and necessities such as food, clothing, and education for their
children. This occassioned a surge of renewed interest in Islam.

The resurgence of 1Islam experienced by Turkey occurred
whenever such social and economic problems worsened. In other
words, many Turks reverted to the comfort of tradition [Islam]
whenever feelings of social and economic deprivation intensified.
These sentiments grew out of gaps between modernization and
political development.

The government’s attempts to politicize Islam in order to
obtain mass support resulted in the 1960 coup d’etat. The military
leaders in power indicated that Turkish political leaders had to
respond to the deteriorating social and economic problems. Future
leaders were also admonished not to misuse Islam. The political
elites were encouraged to diversify the political structure to
include mass concerns within the system.

The political spectrum broadened significantly during the
1960s as a variety of groups emerged along the left-right continuum.
Islam was no longer the only form of protest. Now, Islamic groups
of the extreme right co-existed with pro-communist and socialist
groups. All of these groups expressed their discontent with the
existing system and developed their own platforms for Turkey’s
social and economic problems. Since the 1960s, the majority of
Turks who opposed the government’s handling of social and economic
problems protested along ideological lines. The Islamic right was
just a small, but important, component within that continuum. Both
the 1971 and the 1980 coups resulted from escalated levels of
violence among a variety of religious, communist, and socialist
groups which were unable to find a voice for their concerns within

the existing system.
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Since the 1980 coup, leaders have depoliticized Islam.
Turkish elites have realized Islam’s mobilization capacity. They
seek to employ Islam to unite Turks, who had previously been divided
along ideological lines, under the socially solidifying banner of
Islam. For the first time in the history of the Republic, Turkish
leaders have sought to work with Islam rather than to annihilate it.

The government has permitted pro-Islamic parties, such as the
Welfare party, to co-exist within the institutional structure and
the military has not intervened when this party gained substantial
support. In the March 1994 elections, Welfare party candidates
secured mayoral positions in Ankara, Istanbul and twenty-six other
provinces. Their showing placed the Welfare party third behind the
True Path and Motherland Party’s and ahead of the Social Democrat
Populist Party. These results indicate that there is a continuing
rise of interest in Islam in Turkey. This was the first time in the
Republic’s history that a pro-Islamic party had attained such a high
ranking. The increased support for the Welfare party and the
increase in Islamic activity in general indicates that Islam will
continue to be a powerful force in Turkey as its’ social and
economic problems intensify.

The recent success of the Welfare party may cause some
observers of Turkish politics to believe that Islam is a threat to
the nation’s secular status. Before such a conclusion is drawn, it
is necessary to determine the intensity of Islamic sentiment among
the majority of Turks.

In chapter one, we identified five main groups within the
typology of resurgent Islam two of which appiy to the case of
Turkey: the gradualist-adaptationists and the messianic-

primitivists. The staunchly traditional Nurcus and Welfare party
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members can be classified as gradualist-adaptationists. Groups
within this category largely choose to operate within existing
governing structures as they work to establish an Islamic society.
These individuals are flexible and are willing to adapt their
ideologies to modern conditions. They believe that Islam and
nationalism are compatible, they seek to increase the public’s
religious awareness while advocating pro-Islamic legislation. This
legislation can take many forms. Nurcu leaders encourage citizens
to abide by the sharia in all aspects of their private lives. 1In
the political arena, Necmettin Erbakan’s Welfare party, which is
infiltrated with Sufi members as are most Turkish parties,
encourages similar activity. Deteriorating economic conditions
during the late 1980s, which persist to date, enabled support for
the Welfare party to increase significantly faster than support for
the Motherland party.’

Turkey’s most ardent variant of messianic-primitivists are the
Shi’i Khomeinists. These individuals
reject democracy as well as any other kind of man-made
political regime. 1In their view, Turkey today belongs to the
dar al-harb, i.e. the domain of the infidels, and all Muslims
living there are slaves. To claim sovereignty (which
‘rightfully belongs to God) for the nation is apostasy.
Therefore, the only way to establish the Islamic state is to
destroy the existing secular one through an Islamic
revolution.?
Members of this group reject all partial reforms that take place
within the existing secular structure. Turkish leaders view the

Khomeinists as a significant threat to the government’s stability

because the radicals have directed their violent acts and propaganda
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squarely against the directorate of religious affairs through such
media as the daily newspaper Zaman, and the magazines Sehadet ("The
Profession of Faith)", and Girisim.’ The Khomeinists success,
however, is limited because their main platform, to create an
Islamic Republic, is not supported by the majority of Sunni Turks.
The new Muslim intellectuals, too, find inherent opposition with the
present government. The Islamists, however, do not completely fit
into these two typologies.

The majority of Turks do not fit into the either of these
typologies. Rather, they view Islam "as being basically an article
of faith in God, a set of rites and a moral message.... Islam is a
matter for the individual believer and.... it ha[s] nothing to do
with the construction of the social and political order."*
Resurgent Islam does manifest itself visibly in Turkey but it is
neither unprecedented nor a threat to the nation’s secular status.
The surge in Islamic activity is to be expected. Turks need Islam
to fill a spiritual void caused by early, severe Kemalist reforms
and the subsequent continuing socio-economic problems. They do not
want to see a sharia-run theocracy in Turkey.

Turkey’s Islamic resurgence movement is best categorized as a
moderate movement in which citizens seek a stronger observance of
Islam in their lives. The proliferation of pro-Islamic, Sufi,
ideologically-based, and Islamist intellectual groups after the 1980
coup indicates that Turkey, once again, is acting "democratically"
as its leaders reexamine the position Islam should take in Turkish

society.
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This brings us to our final question: how is our case study
useful 1in helping to explain the larger Islamic resurgence
phenomenon? The Turkish example is yet another of many examples
that indicates the growing relevance and power of Islam in the
Middle East and Third World. The case study of Turkey demonstrates
how socio-economic problems intensify and expand Islamic activism.
Other Middle Eastern and Third World nations are witnessing similar
Islamic resurgence movements. Turkey’s handling of its resurgence
movement helps to explain the interaction between socio-economic
problems, resulting from the tension between modernization and
political development. In the process, it helps to explain the
dynamics of resurgent Islam more generally. As we have seen in our
case study, Islam has remained alive and well and will be a force
for the future even a in secular, nationalist Turkey. Resurgent
Islam can co-exist with secularism. The Turkish case demonstrates

this important conclusion.



BIBLIOGRAPHY

Ahmad, Feroz. "Islamic Reassertion in Turkey." Third World
Quarterly 10 (April 1988): 750-769.

Algar, Hamid. "Said Nursi and the Risala-i Nur: An Aspect of
Islam in Contemporary Turkey." In Islamic Perspectives:
Studies in Honour of Mawlana Savyyid Abul A La Mawdudi, ed.
Khurshid Ahmad and Zafar Ishaq Ansari, 313-333. Jeddah:
Saudi Publishing House, 1980.

Alkan, Turker. "The National Salvation Party in Turkey." In Islam
and Politics in the Modern Middle East, ed. Metin Heper and
Raphael Israeli, 79-102. New York: St. Martin’s Press, 1984.

Allen, Henry A. "The Outlook for Islam in Turkey." The Muslim
World 24 (1934): 115-125.

Ansari, Hamied N. "The Islamic Militants in Egyptian Politics."
International Journal of Middle Eastern Studies 16 (1984):
123-144.

Avata, Sencer. "Traditional Sufi Orders on the Periphery: Kadiri
and Nakshibendi Islam in Konya and Trabzon." In Islam in
Modern Turkey: Religion, Politics and Literature in A
Secular State, ed. Richard Tapper, 223-253. London: I.B.
Tauris and Company, 1991.

Barchard, David. ""Islamic Challenge to Turkey’s European
Aspiration." Financial Times, 28 January 1987, 8.

. "Turkey: Signs of Change." Financial Times, 20 May
1987, 15.

. "Turkey: A Move Back to Fundamentals." Financial Times,
22 May 1989, 4.

Barnes, John Robert. "The Dervish Orders in the Ottoman Empire."
In The Dervish Lodge, ed. Raymond Lifchez, 33-48. Berkeley:
University of California Press, 1992.

Berkes, Niyazi. The Development of Secularism in Turkey.
Montreal: McGill University Press, 1964.

Bill, James A. "Resurgent Islam in the Persian Gulf." Foreign
Affairs 63 (Fall 1984): 108-127.

Bill, James A. and Robert Springborg. Politicsg in the Middle

99



100
East. 4th ed. New York: HarperCollins Publishers, 1994.

Birge, John Kingsley. The Bektashi Order of Dervishes. Hartford:
Hartford Seminary Press, 1937, rpt. 1982.

Blanchard, David. "Survey of Turkey." Financial Times, 21 May
1992, 8.

Bolding, Paul. "Turkish President Sets Sights on Muslim

Fundamentalists." Reuters North European Service, BC Cycle,
Ankara, 5 December 1986.

"Turkey Faces Challenge of Muslim Fundamentalists."
Reuters North European Service, BC Cycle, Ankara, 18 January
1987.

"Seven Percent of Turks Want Islamic Law, Survey Says."
Reuters North European Service, AM Cycle, Ankara, 24 January
1987.

Brown, John Murray. "Falling Back to Earth With a Bump: Turkey
Has Taken Steps to Avert Economic Crisis - But the Price May
Be Political Backlash." Financial Times, 7 April, 1994, 17.

Cohn, Edwin. Turkish Economic, Social, and Political Change. New
York: Praeger Publishers, 1970.

Dekmejian, R. Hrair. "The Anatomy of Islamic Revival: Legitimacy
Crisis, Ethnic Conflict and the Search for Islamic
Alternatives." The Middle East Journal 34 (Winter 1980): 1-
12.

Islam in Revolution. Syracuse: Syracuse University
Press, 1985.

"Islamic Revival: Catalysts, Categories, and
Consequences." In The Politics of Islamic Revivalism:
Diversity and Unity, ed. Shireen T. Hunter, 3-19.
Bloomington: Indiana University Press, 1988.

Donkin, Richard. "Fanaticism is not Fundamentalism." Financial
Times, 24 May 1990, 9.

Dumont, Paul. "The Power of Islam in Turkey." In Islam and the
State in the World Today. ed. Olivier Carre, 76-94. France:
Manohar, 1989.

Eliade. Mircea, ed. Encyclopedia of Religion. New York: MacMillan
Publishing Company, 1987. s.v. "Folk Islam," by Raphael
Patai.

Enayat, Hamid. "The Resurgence of Islam: The Background."
History Today 30 (February 1980): 16-22.

Erdem, Suna. "Turkey: Islamists Win Ankara, Ciller Urges Right to
Unite." Reuters Textline, 29 March 1994.

Erguder, Ustun. "The Motherland Party, 1983-1989." In Political



101

Parties and Democracy in Turkey, eds. Metin Heper and Jacob
M. Landau, 152-169. London: I.B. Tauris and Company, 1991.

Esposito, John L. The Islamic Threat: Myth or Reality?. Oxford:
Oxford University Press, 1992.

Ford, Maggie. "Secular State Gives Religion Wider Role."
Financial Times, 6 June 1986, 2.

Garnett, Lucy M.J. Mysticism and Magic in Turkey. London: Sir
Isaac Pitman and Sons, Limited, 1912.

Gibb, H.A.R., J.H. Kramers et al, eds. The Encyclopaedia of
Islam. Leiden: E.J. Brill, 1960. s.v. "Bektashiyya," by R.
Schudi.

Gunes-Ayata, Ayse. "Pluralism Versus Authoritarianism: Political
Ideas in Two Islamic Publications." In Islam in Modern
Turkev: Religion, Politics, and Literature in a Secular
State, ed. Richard Tapper, 254-279. London: I.B. Tauris and
Company, 1991.

Haddad, Yvonne Yazbeck and John Obert Voll et al. The
Contemporary Islamic Revival: A Critical Survey and
Bibliography. New York: Greenwood Press, 1991.

Harris, George S. "Islam and the State in Modern Turkey." Middle
East Review 11 (Summer 1979): 21-26.

Heper, Metin. "Islam, Polity and Society in Turkey: A Middle
Eastern Perspective". The Middle East Journal 35 (Summer
981): 345-363.

. "Islam, Politics and Change in the Middle East." In
Islam _and Politics in the Modern Middle East, ed. Metin
Heper and Raphael Israeli, 1-10. New York: St. Martin’s
Press, 1984.

Hiro, Dilip. "Turkey: Islamic Party Carves Out A Role for Itself
in Turkish Politics." Inter Press Service, 9 June 1992.

Hourani, Albert, "Shaikh Khalid and the Nagshbandi Order." In
Islamic Philosophy and the Classical Tradition, ed. S.M.
Stern, Albert Hourani, and Vivian Brown, 89-103. Columbia:
University of South Carolina Press, 1973.

Hourani, Albert. A History of the Arab Peoples. Cambridge:
Harvard University Press, 1991.

Hunter, Shireen T. "Introduction." In The Politics of Islamic
Revivalism: Diversity and Unity, ed. Shireen T. Hunter, ix-
Xxv. Bloomington: Indiana University Press, 1988.

Huntington, Samuel P. "Social and Institutional Dynamics of One-
Party Systems." In Authoritarian Politics in Modern Society:
The Dynamics of Established One-Party Systems, eds. Samuel
P. Huntington and Clement H. Moore, 3-47. New York: Basic
Books, Inc, 1979.




102

Inalcik, Halil. The Ottoman Empire: The Classical Age: 1300-1600.
New York: Praegar Publishers, 1973.

"Islamic Party Claims Shock Victory in Ankara." Reuters, BC
Cycle, Ankara, 29 March 1994.

"Islamic Party Shocks Turkey With Big Electoral Gains." United
Press International, BC Cycle, Ankara, 29 March 1994.

Itkowitz, Norman. Ottoman Empire and Islamic Tradition. Chicago:
University of Chicago Press, 1972.

Kaban, Elif. "Turkish Academics Protest Against Islamic
Fundamentalists." Reuters Library Report, BC Cycle, Ankara,
2 November 1990.

Kafadar, Cemal. "The New Visibility of Sufism in Turkish Studies
and Cultural Life." In The Dervish Lodge, ed. Raymond
Lifchez, 307-322. Berkeley: University of California
Press, 1992.

Kaplan, Robert D. "The Coming Anarchy." The Atlantic Monthly 273
(February 1994): 44-76.

Kemal, Mustafa. A Speech Delivered By Ghaziji Mustapha Kemal,
President of the Turkish Republic. 15-20 October 1927.
Leipzig: K.F. Koehler, 1929.

Kingsbury, John A.T. "Observations on Turkish Islam Today." The
Muslim World 47 (April 1957): 125-132.

Kinross, Lord Balfour. Ataturk: the Rebirth of a Nation. London:
Morrison and Gibb. 1964.

Kushner, David. "Turkish Secularists and Islam." The Jerusalem
Quarterly 38 (1986): 89-106.

Lewis, Bernard. The Emergence cof Modern Turkey. 2nd ed. London:
Oxford University Press, 1968.

Lewis, G.L. "Islam in Politics: A Muslim World Symposium." The
Muslim World 56 (October 1966): 235-239.

Lifchez. Raymond. "Introduction." In The Dervish Lodge, ed.
Raymond Lifchez, 1-12. Berkeley: University of California
Press, 1992.

Lijphart, Arend. "Comparative Politics and the Comparative
Method." American Political Science Review 65 (Septemebr
971): 685-694.

Long, David Edwin. The Haijj Today: A Survey of the Contemporary
Makkah Pilgrimage. Albany: State University of New York
Press, 1979.

Magnarella, Paul, J. "Civil Violence in Turkey: Its
Infrastructural, Social and Cultural Foundations.”" In Sex
Roles, Family, and Community in Turkey, ed. Cigdem




103

Kagitcibasi, 383-401. Bloomington: Indiana University Press,
1982.

Marcus, Aliza. "Turks Struggle With Islam vs. Secularism." The
Christian Science Monitor 23 October 1990, 5.

Mardin, Serif. "Turkey: Islam and Westernization." In Religions
and Societies: Asia and the Middle East, ed. Carlo
Caldarola, 171-193. New York: Mouton Publishers, 1982.

Mortimer, Edward. Faith and Power: The Politic of Islam. New
York: Vintage Books, 1982.

Norton, J.D. "Bektashis in Turkey." In Islam in the Modern World,
ed. Denis MacEoin and Ahmed Al-Shahi, 73-87. New York: St.
Martin’s Press, 1983.

Olson, Emelie A. "Muslim Identity and Secularism in Contemporary
Turkey: ’'The Headscarf Dispute’." Anthropological Quarterly
58 (October 1985): 161-169.

Owen-Davies, John. "Mosque Minarets are the Tip of Turkey’s
Islamic Resurgence." Reuters News Agency, BC Cycle, Ankara,
July 1990.

"Political Killings Baffle Turkish Police." Reuters
Library Report, BC Cycle, Ankara, 13 October 1990.

Ozbudun, Ergun. "Islam and Politics in Modern Turkey: The Case of
the National Salvation Party." In The Islamic Impulse, ed
Barbara Freyer Stowasser, 142-156. London: Croom and Helm,
1987.

"Khomeinism - A Danger For Turkey?" In The Iranian
Revolution and the Muslim World, ed. David Menashri, 242-
249. Boulder: Westview Press, 1990.

Pope, Hugh. "Islamic Protests Start to Rattle Turkish
Establishment." _Reuters Library Report, BC Cycle, Istanbul,
24 March 1989.

Reed, Howard, A. "Revival of Islam in Secular Turkey." The Middle
East Journal 8 (Summer 1954): 267-282.

"The Religious Life of Modern Turkish Muslims." In
Islam and the West: Proceedings of the Harvard Summer School
Conference on the Middle East, July 25-27, 1955, ed. Richard
N. Frye, 108-148. The Hague: Mouton and Company, 1957.

Robinson, Richard D. "Mosque and School in Turkey." The Muslim
World 51 (April 1961): 107-110.

Rustow, Dankwart. "Politics and Islam in Turkey 1920-1955." In
Islam and the West: Proceedings of the Harvard Summer School
Conference on the Middle East, July 25-27, 1955, ed. Richard
N. Frye, 69-107. The Hague: Mouton and Company, 1957.

Saribay, Ali Yasar. "Religion in Contemporary Turkish Society and



104

Polity." Current Turkish Thought 58 (Spring 1986): 2-24.

Sarioglu, Ayse. "Radical Islam Still a Thorn in Turkey’s Secular
Side." _Reuters, BC Cycle, Ankara, 23 November 1989.

. "Turkish Assembly Passes Controversial Islamic
Headscarf Law." Reuters Library Report, BC Cycle, Ankara,
26 October 1990.

Scott, Richard B. "Turkish Village Attitudes Toward Religious
Education." The Muslim World 55 (July 1965): 222-229.

Shawski, Ahmad. "Muslims Flock to Saudi Arabia for Annual
Pilgrimage." _Reuters News Service, 16 July, 1987.

Sonbol, Amira El-Azhary. "Egypt." In The Politics of Islamic
Revivalism: Diversity and Unity, ed. Shireen T. Hunter, 23-
38. Bloomington: Indiana University Press, 1988.

Tapper, Richard. "Introduction." In Islam in Modern Turkey:
Religion, Politics, and Literature in a Secular State, ed.
Richard Tapper, 1-27. London: I.B. Tauris and Company, 1991.

Tapper, Richard and Nancy Tapper. "Thank God We’re Secular!
Aspects of Fundamentalism in a Turkish Town." In Studies

in Religious Fundamentalism, ed. Lionel Caplan, 51-78.
Albany: State University of New York Press, 1987.

Taylor, Alan R. The Islamic Question in Middle Eastern Politics.

Boulder: Westview Press, 1988.

Thomas, Lewis V. "Turkish Islam." The Muslim World 44
(July/October 1954): 181-185.

Toprak, Binnaz. Islam and Political Development in Turkevy.
Leiden: E.J. Brill, 1981.

"The Religious Right." In Turkev in Transition: New
Perspectives, ed. Irvin C. Schich and Ertugrul Ahmet Tonak,
218-235. Oxford: Oxford University Press, 1987.

. "Perspectives on Islam: Islamist Intellectuals of the
1980s in Turkey." Current Turkish Thought 62 (Spring 1987):
2-19. ‘

"The Reception of the Iranian Revolution by the Muslim
Press in Turkey." In The Iranian Revolution and the Muslim
World, ed. David Menashri, 250-260. Boulder: Westview
Press, 1990.

Trimingham, John Spencer. The Sufi Orders in Islam. Oxford:
Clarendon Press, 1971.

"Turkey Steps Back to Demirel." The Economist 26 October 1991:
59-60.

"Turkish Journalists March to Protest a Killing of Colleague."
Reuters Library Report, BC Cycle, Ankara, 8 March 1990.




105

Voll, John Obert. Islam: Continuity and Change in_ the Modern
World. Boulder: Westview Press, 1982.

Weiker, Walter F. The Modernization of Turkey: From Ataturk to
the Present. New York: Holmes and Meier Publishers, Inc,
1981.

Yalman, Nur. "Islamic Reform and the Mystic Tradition in Eastern
Turkey." Archives Europeennes De Sociologie 10 (1969): 41-
60. :




VITA

Vandana Bali

Born in Allahabad, Uttar Pradesh, 1India, May 6, 1969.
Graduated from Burnt Hills-Ballston Lake High School in Burnt Hills,
NY, June 1987, B.A. Skidmore College, 1991. The courses and the
comprehensive exams for the Master’s degree have been completed.
The thesis, The Resurgence of Islam in Turkey: A Search for
Identity, completes the final requirement for the degree.

In August 1992, the author entered the College of William and
Mary as a graduate research assistant 1in the Department of

Government.

106



